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PREFACE 


“If I were asked,” says Professor Max Muller, “what I consider 
the most important discovery which has been made during the 
Nineteenth Century' with respect to the ancient history of 
mankind, I should answer by the following short line : — 

“Sanscrit, Dyaush Pitar=* Greek, Zeus PATER=Latin, 
JupiTER=01d Norse, Tyr .” 

And certainly, the discoveries which fhave been made by 
European scholars within the last hundred years, with the help 
of the old Aryan language preserved in Injdia, form one of the 
most brilliant chapters in the history of |ie advancement of 
-uuraan knowledge. It is not my intentio|i to give a sketch of 
that history here ; but a few facts whichl relate specially to 
Indian Antiquities may be considered interesting. 

It is about a century since Sir William Jones startled the 
scholars of Europe by his translation of Sakuntala “one of the 
greatest curiosities,” as he said in his preface, “that the litera- 
ture of Asia has yet brought to light,” and one of the tenderest 
and most beautiful creations of human imagination produced 
in any age or country. The attention of European literary men 
was roused to the value and beauty of Sanskrit literature ; and 
the greatest literary genius of the modern age has recorded his 
appreciation of the Hindu dramatic piece in lines which have 
been often quoted, in original and translation : — 

“Wouldst thou the life’s young blossoms and the fruits of its decline, 
And all by which the soul is pleased, enraptured, feasted, fed, — 
Wouldst thou the earth and heaven itself in one sweet name combine ? 

I name thee, O Sakuntala, and all at once is said."— GOETHE. 

Sir William Jones translated Manu, founded the Asiatic 
Society of Bengal, and lived to continue his researches into 
the store-house of Sanskrit literature, and achieved valuable 
results ; but he did n^t live to find what he sought, — a clue 
to India's “ancient history without any mixture of fable." 
For his enthusiastic labours were mostly confined to the later 
Sanskrit literature,— the literature of the Post-Buddhist Era ; 
aud he paid little heed to the mine of wealth that lay beyond. 
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Colcbrooke followed in the footsteps of Sir William Jones. 
He was a mathematician, and was the most careful and 
accurate Sanscrit scholar that England has ever produced. 
Ancient Sanscrit literature concealed nothing from his eyes. 

He gave a careful and accurate account of Hindu philosophy, 

wrote on Hindu Algebra and Mathematics, and, in 1805, he 
first made Europeans acquainted with the oldest work of the 
Hindu and of the Aryan world, viz., the Vedas. Colebrooke, 
however, failed to grasp the importance of the discovery he 
had made, and declared that the study of the Vedas “would 
hardly reward the labour of the reader, much less that of the 
translator.’’ 

Dr. H. H. Wilson followed in the footsteps of Colebrooke ; 
and although he translated the Rig Veda Sanhita into English, 
his labours were mostly confined to later Sanscrit literature. 
He translated into elegant English the best dramatic works in 
Sanscrit, as well as the beautiful poem of Kalidasa, called 
“Meghaduta.” He also translated the Vishnu Purana, and 
laboured to adjust the history of the later Hindu Period, and 
settled many points on a satisfactory basis. 

In the meantime, a great genius had arisen in France. The 
history of Oriental scholarship contains no higher name than 
that of Burnouf. He traced the connection between the Zend 
and the Vedic Sanscrit, .and framed a Comparative Grammar for 
his own use before German scholars had written on' Comparative 
Grammar. By such means he deciphered the Zend language and 
scriptures, elucidated the Rig Veda, and showed its true position 
in the history of Aryan nations. Versatile as he was profound, 
he also deciphered the Cuneiform inscriptions of Assyria, and 
.thus earned for himself an undying fame in Europe. And further, 
in his Introduction to Buddhism, he gave the first philosophical 
and intelligible account of that great religion. His lessons 
created a deep sensation in Europe during nearly a quarter of 
a century (1829-1852), and left a lasting -impression on the 
minds of admiring and enthusiastic pupils in Paris, some of 
whom, like Roth and Max Muller, have lived to be the 
profoundest Vedic scholars of our age. 

German scholars, in the meantime, had commenced the 
abours ; and when once they began work in this line, they 
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soon excelled and even ousted all other labourers in the field of 
Indian Antiquities ! Rosen, the contemporary and friend of 
Raja Ram Mohan Roy, published the first Ashtaka of the Rig 
Veda, with a Latin translation, but his untimely death 
prevented the further progress of the work. 

But the most eminent German scholars of the day set 
before themselves a higher task ; and the industry, 
perseverance, and genius of men like Bopp, Grimm, and 
Humboldt, soon achieved a result which ranks as one of the 
noblest and most brilliant discoveries of the century. They 
marked and traced the connection amon{$ all the Indo-Euro- 
pean languages — the Sanscrit, the Zend, tie Greek, the Latin, 
the Slav, the Tuton, and the Celtic,— thjey demonstrated all 
these languages to be the offshoots of the |affle original stock, 
and they even discovered the laws under; which words were 
transformed in passing from one languagefto another. Classical 
scholars of the day,, who believed thati all civilisation and 
culture began with the Greek and the Latin, at first smiled and 
ridiculed, then stood aghast, and ultimately gave way with 
considerable chagrin and anger to the irresistible march of 
Truth ! 

The desire to elucidate ancient Hindu literature and history 
•deepened among scholars as they became more thoroughly 
alive to the value of Sanscrit. Roth, one of the profoundest 
Vedic scholars of the century, produced his edition of Yaska 
with his most . valuable notes, and later on he published, 
with Whitney, an edition of the Atharva Veda, and and 
completed, with Bohtlingk, the most accurate and 
comprehensive Sanscrit Dictionary yet written. Lassen 
published his profound work, Indische Alterhumskunde, 
displaying a deep learning and accurate scholarship which has 
seldom been excelled. Weber published the White Yajur Veda 
with its Brahmana and Sutras, elucidated many obscure points 
of Ancient Hindu History in his Indische Studien, and gave the 
first clear and comprehensive account of Sanscrit literature in 
his History of Indian Literature. Benfey published a most 
-valuable edition of the Sama Veda, of which an edition, with 
translation, had been published by Stevenson and Wilson 
before. And Muir collected the most suggestive ami 
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historically-valuable texts from Sanscrit literature, in five 
volumes, which are a monument of his industry and 
learning. 

And lastly, Professor Max Muller mapped out the whole of 
the ancient Sanscrit literature chronologically in 1859. 

More valuable to Hindus than this great work— more 
valuable than the learned Professor’s numerous works and 
contributions on Language, Religion, and Mythology, is his 
magnificent edition of the Rig Veda Sanhita, with Sayana’s 
Commentary. The work was hailed in India with gratitude 
and joy ; it opened to Hindu students generally the great and 
ancient volume, which had hitherto remained sealed with seven 
seals to all but a very few scholars ; and it awakened in them 
a historical interest in the past,— a desire to inquire into their 
ancient history and ancient faith from original sources. 

Jones and Colebrooke and Wilson had worthy successors in 
India, but none more distinguished than James Prinsep. The 
inscriptions of Asoka on pillars and rocks all over India had 
remained unintelligible for over a thousand years, and had 
defied the skill of Sir William Jones and his successors. James 
Prinsep, then Secretary to the Asiatic Society, deciphered 
those inscriptions, and a flood of light was thus thrown on 
Buddhist antiquities and post-Buddhist history. Prinsep was 
also the first to deal in a scholar-like way with the coins of the- 
post-Buddhist kings found all over Western India. He has 
been followed by able scholars. Dr. Haug edited and translated 
the Aitareya Brahmana and elucidated the history of the Parsis ; 
Dr. Burnell wrote on South Indian Paleography ; Dr. Buhler 
has ably dealt with the ancient legal literature ; and Dr. 
Thibaut has, in late years, discovered Ancient Hindu Geometry. 

Among my countrymen, the great reformers. Raja Ram 
Mohan Roy and Dayananda Sarasvati, turned their attention 
to ancient Sanscrit literature. They first translated a number of 
Upanishads into English, and the latter published a translation 
of the Rig Veda Sanhita in Hindi. Sir Raja Radha Kanta 
Dev cultivated Sanscrit learning and published a comprehensive 
and excellent dictionary entitled the Sabdakalpadruma. Dr. 
Bhao Daji and Professor Bhandarkar, Dr. K. M. Banerjea 
and Dr. Rajendralala Mitra have, by their varied and 
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valuable contributions, taken their fair share of work in the 
field of antiquities. My esteemed friend. Pandit Satyavrata 
Samasramin has published an excellent edition of the Sama 
Veda with Sayana’s Commentary, and an edition of the White 
Yajur Veda with Mahidhara’s Commentary, and is now- 
engaged in a learned edition of Yaska’s Nirukta. and lastly, 
m.y learned friend, Mr. Ananda Ram Borooah, 1 of the 
Bengal Civil Service, has published a handy and excellent 
English-Sanscrit Dictionary, and is now engaged , in a Sanscrit. 
Grammar of formidable size and erudition ! 

General Cunningham’s labours in a|chseology and in the 
elucidation of ancient Indian Geography are invaluable ; and 
Burgess and Fergusson have treated o| Indian Architecture. 
Fergusson’s work on the subject is accepted as the standard 
work. I 

In Europe, Dr. Fausboll may be sa|d to be the founder 
of Pali scholarship, and edited the Dhammapada so far back 
as 1855, and has since edited the Jataka Tales. Dr. Oldenburg 
has edited the Vinaya texts ; and those scholars as well as 
Rhys Davids and Max Muller, have now given us an English 
translation of the most important portions of the Buddhist 
Scriptures in the invaluable series of Sacred Books of the East. 

I wish to say a word about this series, because I am in a 
special degree indebted to it. Professor Max Muller, who has, 
by his life-long labours, done more than any living scholar to 
elucidate ancient Hindu literature and history, has now 
conceived the noble idea of enabling English readers to go to- 
the fountain-source, and consult Oriental works in a series of 
faithful translations. More than thirty volumes, translated- 
from the Sanscrit, Chinese, Zend, Pahlavi, Arabic, &c., have 
already been published, and more volumes are expected. I take 
this opportunity to own my great indebtedness to the 


I Since the above lines were written, the author has received the sad' 
intelligence of the death of the talented scholar. His untimely death is 
a loss to Sanscrit scholarship in this country, which will not be easily 
remedied. To the present writer, the sorrow is of a personal nature, a* 

he enjoyed the friendship of the deceased for twenty years and more, 

since the old College days in this country and in England. 
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volumes of this series which relate to Indian History. I have 
freely quoted from them, — allowing myself the liberty of a 
verbal alteration here and there ; and I have seldom thought it 
necessary to consult those original Sanscrit works which have 
been translated in this faithful and valuable series. 

And this brings me to the subject "of the present work, about 
which I wish to say a few words. I have often asked myself : 
Is it possible, with the help that is now available, to write, in a 
handy work, a clear, historical account of the civilisation of 
Ancient India, based on ancient Sanscrit literature, and written 
in a sufficiently popular manner to be acceptable to the general 
reader ? I never doubted the possibility of such a work ; 
but I have often wished— even when engaged in this task — 
that it had been undertaken by an abler scholar, and by one 
who could devote his attention and time more exclusively to it 
than I could possibly do. 

Scholars who have devoted their lifetime to the study of 
Indian Antiquities, and who have brought out rich ores from 
that inexhaustible mine, seem however to have little time or 
little inclination to coin the metal for the every-day use of 
the general public. The unambitious task must, therefore, 
devolve on humbler labourers. 

That there is need for such a popular work will not be 
denied. The Hindu student’s knowledge of Indian History 
practically begins with the date of the Mahommedan Conquest, 
— the Hindu period is almost a blank to him. The school-boy 
who knows all about the twelve invasions of Mahmud, knows 
little of the first invasions and wars of the Aryans, who 
conquered and settled in the Punjab three thousand years 
before the Sultan of Ghazni. He has read of Shabab-ud-din 
Muhammad Ghori’s conquest of Delhi and Kanouj, but has 
scarcely any historical knowledge of the ancient kingdoms of 
the Kurus and the Panchalas in the same tract of country. He 
knows what emperor reigned in Delhi when Sivaji lived and 
fought, but scarcely knows of the king who ruled in Magadha 
when Gautama Buddha lived and preached. He is familiar 
with the history of Ahmadnagar, Bijapur Golkonda, but has 
scarcely heard of the Andhras, the Guptas, and the Chalukyas. 
He knows exactly the date of Nadir Shah’s invasion of India* 
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"bat scarcely knows, within five centuries, the date when the 
Sakas invaded India, and were repelled by Vjkramaditya the 
Great . He knows more of the dates of Ferdusi and Ferishta 
than Aryabhatta or Bhavabhuti, and can tell who built the Taj 
Mahal without having the faintest notion when the topes of 
Sanchi, the caves of Karli and Ajanta, the temples of EUora, 
Bhuvanesvara. and Jagannatha were built. 

And yet, such things should not be. For the Hindu student 
the history of the Hindu Period should not be a blank, nor a 
confused jumble of historic and legendary names, religious 
parables, and Epic and Puranic my|bs. No study has so 
potent an influence in forming a nation’! mind and a nation’s 
character as a critical and careful s|ady of its past history. 
And it is by such study alone that an unreasoning and supersti- 
tious worship of the past is replaced by jpi legitimate and manly 
admiration. § 

It almost seems an irony of fatepthat the past should be • 
considered a blank in a country where ancient sages have 
handed down traditions and elaborated compositions through 
thousands of years, and where, generation after generation, 
they have preserved the heritage by a feat of memory which is 
considered a miracle in modern days ! In vain must the 
thousands of ancient Hindu students and scholars have toiled 
to preserve these works, if the works give us no clue to a 
general outline History of Ancient India. And in vain, too, 
must eminent European scholars ' and antiquarians have 
worked during the last hundred years, if it be still impossible 
to put together the results of their learned researches in the 
shape of a connected history which will be intelligible to the 
^general reader and the ordinary student. 

Happily this is no longer impossible. And although many 
portions of Indian History are still obscure, although many 
-questions of detail are are still subjects of controversy, to 
construct a general history of the Hindu Period is no longer 
a hopeless task. And, however unfit I feel myself to accomplish 
this task, I nevertheless, venture to make a commencement, in 
the hope that abler scholars will pardon my shortcomings, 
rectify my inevitable errors, and perform skilfully and well 
what I may do clumfily or leave undone. 
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In undertaking this great work, I must, once for all- 
disclaim any intention to make any new discoveries, or to 
extend in any way the limits of Oriental scholarship and 
research. My limited knowledge of the subject precludes the 
possibility of such a pretension being advanced, and the limits 
of the present work make it impossible that any such results 
should be achieved. I have simply tried to string together, in a 
methodical order, the results of the labours of abler scholars, in 
order to produce a readable work for the general reader. If, 
in the fulfilment of this design, I have been sometimes betrayed 
into conjectures and suppositions, I can only ask my readers to 
accept them as such, — not as historical discoveries. 

Ten years ago I collected and arranged the materials then 
available to me, with a view to write a little school-book in 
my own vernacular ; and the little work has since been 
accepted as a text-book in many schools in Bengal. Since that 
time I have continued my work in this line, as far as my time 
permitted ; and when, three years ago, I was enabled by the 
generosity of the Government of Bengal to place a complete 
Bengali translation of the Rig Veda Sanhita before my country- 
men, I felt more than ever impelled to re-arrange the historical 
materials furnished by our ancient literature in a permanent 
form. In pursuance of this object, I published some papers, 
from time to time, in the Calcutta Review ; and these papers- 
together with all other materials which I have collected, have 
been embodied and arranged in the present work. 

The method on which this work has been written is very- 
simple. My principal object has been to furnish the general 
reader wifh a practical and handy work on the Ancient History 
of India, — not to compose an elaborate work of discussions on 
Indian Antiquities. To study clearness and conciseness on a 
subject like this was not, hbwever, an easy task. Every chapter- 
in the present work deals with matters about which long 
researches have Jbeen made, and various opinions have been 
recorded. It would have afforded some satisfaction to me to 
have . given the history of every controversy, the account of 
every antiquarian discovery, and the proa and cona of every 
opinion advanced. But I could not yield to this temptation 
without increasing the work to three or four times its present 
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humble size, and thus sacrificing the very object with which 
it is written. To carry out my primary object, I have avoided 
every needless controversy and discussion, and I have tried to 
explain as clearly, concisely, and distinctly as I was able, each 
succeeding phase of Hindu civilisation and Hindu life in 
ancient times. 

But, while conciseness has been the main object of the 
present work, I have also endeavoured to tell my story so that 
it may leave some distinct memories ofi my readers after they 
have closed the work. For this reason, 1 have avoided details 
as far as possible, and tried to develop, fully and clearly, the 
leading facts and features of each succeeding age. Repetition 
has not been avoided, where such repetition seemed necessary 
to impress on my readers the cardinal facts — the salient 
features of the story of Hindu civilization. 

The very copious extracts which I hjave given (in translation) 
from the Sanscrit works may, at >first sight, seem to be 
inconsistent with my desire for conciseness. Such extracts, 
however, have been advisedly given. In the first place, on a 
subject where there is so much room for difference of opinion, 
it is of the highest importance to furnish the reader with the 
text on which my conclusions are based, to enable him to from 
his own judgment, and to recitify my mistakes if my 
conclusions are erroneous. In the second place, it is a gain in 
the cause of historical knowledge to familiarize the reader with 
the texts of our ancient authors. It is scarcely to be hoped 
that the busy student will spend much of his time in reading 
the ancient and abstruse works in the original or even in learned 
translations, and the historian who seeks to familiarize his 
readers with some portions at least of those ancient works, 
'adds in so far to the accurate knowledge of his readers on this 
subject. And lastly, it has been well said, that thought is 
language, and language is thought. And if it be the intention 
of the historian to convey an idea of ancient thought, — of 
what the ancient Hindus felt and believed,— he cannot do this 
better than by quoting the words by which that ancient people 
expressed themselves. Such brief extracts very often give the 
modern readers a far more realistic and intimate knowledge of 
of ancient Hindu society and manners and ways of thinking 
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thin any account that I could give at twice the length. And it 
is because I have desired the modern reader to enter into the 
spirit and the inner life of the ancient Hindus, that I have tried 
to bring the old composers of hymns and sutras face to face with 
the reader, and. allowed them to' speak for themselves. Such an 
intimate grasp of the inner life and feelings of the ancients is- 
the very kernel of true historical knowledge, and I have felt it a 
hopeless task to impart this knowledge more accurately or 
more concisely than in the words of ancients. It is for this 
reason mainly, and consistently with my anxiety to be concise, 
that I have quoted copiously from ancient works. 

In conclusion, I have to crave the indulgence of the reader 
for the many deficiencies which he will, no doubt, find in the 
present work, writen in moments stolen from official work, and 
in places where decent library was never available. Such claim 
to indulgence is seldom admitted, and the reader very 
pertinently inquires why a writer should ever undertake a work 
for which he was not in every way fully equipped. Nevertheless, 

I mention these circumstances, as they may explain, if they 
cannot justify, the shortcomings of the work. The time of the 
present writer is not his own, and the charge of a Bengal 
District with an area of over six thousand square miles and 
a population of Over three millions, leaves little leisure for 
other work. To arrange my materials, under these circums- 
tances, has been an arduous work, and I can only ask the 
indulgent consideration of my readers for any errors and defects 
which may have crept into this work. 

R. C. DUTT. 

Mymbnsing District Bengal, 

13th August 1888. 
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Based on data drawn copiously from Sanscrit sources, this 
volume is a verbatim reprint of Book I, II and partially 
Book III of Dutt’s famous book A History of Civilisation in 
Ancient India , a pioneer work on the subject which saw the 
light of day towards the close of the 19th century. 

It deals with the Vedicf Epic and Rationalistic Periods of 
Ancient India from b. c. 2000 to 320| and dwells upon the 
races and cultures of the early Hindus|~their literature, social 
life and religious doctrines— as en\|saged in the Vedas, 
Upanishadas, Puranas, Dharma Shastra^ Srutis and Smritis. 

The publisher has strictly adhered | to the originial text, 
except that it has been found necessary t|> make slight changes 
in the spelling of proper names here andfthere according to the 
modern standard. * <■ 

• It is needless to add that, as a fair-minded historian and 
critic Dutt comes out well in all that he writes about early 
Hindu civilisation, and disentangles the confused history of 
Ancient India of the first few centuries with much success, 
considering the extreme difficulties of the subject. 

It is an invaluable source-book of authoritative informa- 
tion, a class by itself, opening out new paths for students of 
historical researches and providing ample material for stimulat- 
ing thought on a subject which should make a special appeal 
t o our countrymen at. the present moment. 

This work will be followed by a companion volume, Later 
Hindu Civilisation. 
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INTRODUCTION 


EPOCHS AND DATES 

The History of Ancient India is a history of thirty centuries 
of human culture and progress, It divides itself into several 
distinct periods, each of which, for length of years, will 
compare with the entire history of manya modern people. 

Other nations claim an equal or fven a higher antiquity 
than the Hindus. Egyptian scholars haye claimed a date over 
four thousand years b.c. for the foundation of the first 
Egyptian dynasty of kings, Assyrian Scholars have claimed 
a date over three thousand years b.c.: for Saragon I., who 
united Sumir and Accad under the Semetic rule ; and they 
claim a still earlier date for the native Turanian civilisation of 
Accad which preceded the Semetic conquest of Chaldea. The 
Chinese claim to have an authentic history of dynasties and 
facts from about 2400 b.c. For India, modern scholars have 
not claimed an earlier date than 2000 B.C. for hymns of the 
Rig Veda, although Hindu civilisation must have been centuries 
or thousands of years old when these hymns were composed. 

But there is a difference between the records of the Hindus 
and the records of other nations. The hieroglyphic records of 
the ancient Egyptians yield little information beyond the 
names of kings and pyramid-builders, and accounts of dynas- 
ties and wars. The cuneiform inscriptions of Assyria and 
Babylon tell us much the same story. And even ancient 
Chinese records shed little ' light on the gradual progress of 
human culture and civilisation. 

Ancient Hindu works are of a different character. If they 
are defective in some respects, as they undoubtedly are, they 
are defective as accounts of dynasties, of wars, of so-called 
historical incidents. On the other hand, they give us a full, 
connected, and clear account of the advancement of civilisa- 
tion, of the progress of the human mind, such as we shall seek 
for in vain among the records of any other equally ancient ' 
nation. The literature of each period is a perfect picture— a 
photograph, if we may so call it— of the Hindu civilisation of 
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divides itself into several distinct and long periods or epochs . 
Each of these periods has a distinct literature, and each has 
civilisation peculiar to it, which modified itself into the 
civilisation of the next period under the operation of great 
political and social causes. It is desirable that we should, 
at the outset, give a brief account of these historical epochs 
and the great historical events by which they are marked. 
Such an outline-account of the different periods will make 
our readers acquainted with the plan and scope of this work, 
and will probably help them to grasp more effectually the 
details of each period when we come to treat them more 
fully. We begin with the earliest period, viz., that of 
Aryan settlements in the Punjab. The hymns of the Rig Veda 
furnish us with the materials for a history of this period. 

FIRST EPOCH 

In this priceless volume, the Rig Veda, we find the Hindu 
Aryans as conquerors and settlers on the banks of the Indus 
and its five branches ; and India beyond the Sutlej was almost 
unknown to them. They were a conquering race, full of the 
self-assertion and vigour of a young national life, with a strong 
love of action and a capacity for active enjoyments. They 
were, in this respect, far removed from the contemplative and 
passive Hindus of later days ; they rejoiced in wealth and 
cattle and pasture-fields ; and they carved out, with their 
strong right arm, new possessions and realms from the abori- 
gines of the soil, who vainly struggled to maintain their own 
against the invincible conquerors. Thus, the period was one 
of wars and conquests against the aborigines ; and the Aryan 
victors triumphantly boast of their conquests in their hymns, 
and implore their gods to bestow on them wealth and new 
possessions, and to destroy the barbarians. Whatever was 
bright and cheerful and glorious in the aspects of nature 
struck the Aryans with admiration and gladness, and such 
manifestations of nature were worshipped and invoked as 
gods. 

It is needless to say that the entire body of Aryans was 
then a united community, and the only distinction of castes 
was between the Aryans and the aborigines. Even the distinc- 
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tion between professions was not very marked ; and the 
sturdy lord of many acres, who ploughed his fields and owned 
large herds in time of peace, went out to defend his village or 
plunder the aborigines in times of war, and often composed 
spirited hymns to the martial gods in his hours of devotion. 
There were no temples and no idols ; each patriarch of a 
family lighted the sacrificial fire in his own hearth, and offered 
milk and rice offerings, or animals, or libations of the Soma 
juice to the fire, and invoked the ‘•bright” gods for blessings 
and health and wealth for himself and his children. Chiefs 
of tribes were kings, and had professional priests to perform 
sacrifices and utter hymns for them ; but th#re was no priestly 
caste, and no royal caste. The people were free, enjoying 
the freedom which belongs to vigorous pastoral and agricul- 
tural tribes. 

What is the date of this period of Aryan settlements in 
the Punjab as pictured in the Rig Veda ? We think we agree 
with the general opinion on the subject when we fix 2000 to 
1400 B.c. for this first period of Hindu history. And, for 
the sake of convenience, we will call this period the Vedic 
Period. 


SECOND EPOCH 

When once the Hindu Aryans had come as far as the Sutlej, 
they did not lose much time irt crossing that river and pouring 
■down in numbers in the valley of the Ganges. We have rare 
mention of the Ganges and the Jumna in the Rig Veda, 
showing that they were not yet generally known to the Hindus 
in the first or Vedic Period, although adventurous colonists 
must have issued out of the Punjab and settled in the shores 
of those distant rivers, Such settlements must have multi- 
plied in the second period, until, in the course of some 
centuries, the entire valley of the Ganges, as far down as 
modern Tirhut, were the seats of powerful kingdoms and 
nationalities, who cultivated science and literature in their 
schools of learning, and developed new forms of religion and 
of civilisation widely different from those of the Vedic Period. 

Among the nations who flourished in the Gangetic valley, 
the most renowned have left their names in the epic literature 
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of India. The Kurus had their kingdom round about modem 
Delhi. The Panchalas settled further to the south-east, round 
about modern Kanouj. The Kosalas occupied the spacious 
country between the Ganges and the Gunduck, which includes 
modern Oudh ; the Videhas lived beyond the Gunduck, in what 
is now known as Tirhut ; and the Kasis settled down round 
about modern Benares. These were the most renowned nations 
of the second period, though other less powerful nationalities 
also flourished and extended their kingdoms from time to 
time. 

When the first Kurus and Panchalas settled in the Doab, 
they gave indications of a vigorous national life, and their 
internecine wars form' the subject of the first National Epic of 
India, the Mahabharata. And, although this work, in its 
present shape, is the production of a later age— or rather of 
later ages — yet, even in its present form, it preserves indications 
of that rude and sturdy vigour and warlike jealousies which 
characterised the early conquerors of the Gangetic valley. The 
Hindus did not, however, live many centuries in the soft 
climate of this valley before losing their vigour and manliness, 
as they gained in learning and civilisation. As they drifted 
down the river they manifested less and less of the vigour of 
conquering races. The royal courts of the Videhas and the 
Kasis were learned and enlightened, but contemporary litera- 
ture does not bear witness to their warlike qualities. The 
Kosalas, too, were a polished nation, but the traditions of 
that nation, preserved in the second National Epic of India, 
the Ramayana (in its present form, a production of later ages), 
show more devotion to social and domestic duties, obedience 
to priests, and regard for religious forms, than the sturdy 
valour and the fiery jealousies of the Mahabharata. 

This gradual enervation of the Hindus was the cause of the 
most important results in religious and social rules. Religion 
changed its spirit. The manly but simple hymns with which 
the sturdy conquerors of the Punjab had invoked nature-gods 
l scarcely commended themselves to the more effete and more 
ceremonious Hindus of the Gangetic valley. The hymns were 
still repeated, but lost their meaning and sense, and vast 
ceremonials and observances took the place of simple forms. 
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The priestly class increased in number and in influence, until 
they formed a hereditary caste of their own. The kings and 
warriors of the Gangetic valley lived in more splendid courts, 
and had more gorgeous surrounings than the simple agricul- 
tural warriors of the Punjab, and soon separated themselves 
from the people and formed a caste of their own. The mass 
of the people — the Vaisyas or Visas of the Rig- Veda — became 
more feeble than their forefathers in the Punjab, and wore, 
without a protest, the chains which priests and warriors — the 
Brahmans and the Kshatriyas — threw around them. And as 
subjection means demoralisation, the people in Hindu king- 
doms never afterwards became what the people in ancient and 
modern Europe have striven to be. And lastly, the aborigines 
who were subjugated and had adopted the Aryan civilisation 
formed the low caste of Sudras, and were declared unfit to 
perform the Aryan religious rites or to acquire religious 
knowledge. • 

Such was the origin of the Caste-system in India, in the 
second period of Hindu history. The system arose out of 
weakness and lifelessness among the people, and, to a certain 
extent, it has perpetuated that weakness ever after. 

It will be observed that this Second Period was a period of 
the submission of the people under the Brahmans and the 
Kshatriyas, and of the submission of the Kshatriyas themselves 
under the Brahmans. At the close of the period, however, 
there appears to have been a reaction, and the proud Kshat- 
riyas at last tried to prove their equality with the Brahmans 
in learning and religious culture. Wearied with the unmeaning 
rituals and ceremonials prescribed by priests, the Kshatriyas 
started new speculation and bold inquiries after the truth. 
The effort was unavailing. The priests remained supreme. 
But the vigorous speculations which the Kshatriyas started 
form the only redeeming portion of the inane and lifeless 
literature of this period. And these speculations remained as 
a heritage of the nation, and formed the nucleus of the Hindu 
philosophical systems and religious revolutions of a later day. 

It was in this period of Aryan expansion in the Gangetic 
valley that the Rig Veda and the three other Vedas — Saman, 
Yajus, and Atharvan — were finally arranged and compiled. 
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Then followed another class of compositions known as the 
Brahmanas, and devoted to sacrificial rites ; and these inane 
and verbose compositions reflect the enervation of the people 
and the dogmatic pretensions of the priests of the age. The 
custom of retirement from the world into forest life, which 
was unknown in the earlier ages, sprang up and the last por- 
tions of the Brahmanas are Aranyakas devoted to forest rites. 
And lastly, the bold speculations started by Kshatriyas are 
known as the Upanishads, and form the last portions of the 
literature of this period, and close the so-called Revealed 
Literature of India. 

Scholars have generally held that a period of at least four 
or five centuries was required for the great social and political 
changes of this epoch. Within this period the valley of the 
Ganges, as far as Tirhoot, was cleared, colonised, and Hinduis- 
ed, and formed into sites of powerful kingdoms. Religious 
observances were vastly elaborated ; social rules were changed ; 
the caste-system was formed ; the supremacy of priests was 
established and confirmed, and ultimately questioned by the 
Kshatriyas ; and lastly, within this age, a varied and volumi- 
nous literature was recorded. The Period may, therefore, be 
supposed to have extended approximately from 1400 to 1000 
B.C. 

One or two facts may be cited here which confirm these 
dates. The central historical fact of this period was a great 
war between the Kurus and the Panchalas, which forms the 
subject of the Mahabharata, and of which we shall have some- 
thing to say further on. The central literary fact of this period 
was the compilation of the Vedas. Tradition and the Epic 
itself inform us that the compiler of the Vedas was a contem- 
porary of the war ; but we may accept or reject this as we 
like. We will examine these two facts separately. 

First, with regard to the compliation of the Vedas. Tradi- 
tion has it that when the Vedas were compiled, the position 
of the solstitial points was observed and recorded to mark the 
date. The Jyotisha in which this observation is now found 
is a late work, not earlier than the third century before Christ, 
but the observation was certainly made at an ancient date, 
and Bentley and Archdeacon Pratt— -both able mathemati- 
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dans — have gone over the calculation and found that it was 
made in 1181 b.c. 

Much has been written of late against the value of this 
discovery in Europe, America, and India, but we have found 
nothing in these discussions which goes against the genuine- 
ness of the astronomical observation. We are inclined to 
believe that the observation marks approximately the true 
date of the final compilation of the Vedas ; and as the work 
of compilation occupied numerous teachers for generations 
together, we may suppose that the Vedas were compiled during 
the fourteenth and thirteenth centuries b.c. And this date 

falls within the period which we have assigned for the Second 
Epoch. ; 

Next, with regard to the Kuru-Panchala War. The annals 
of different kingdoms in India allude to this ancient war, and 
some of these annals are not unreliable. The founder of 
Buddhism lived in the sixth century B.c.* and we learn from 
the annals of Magadha that thirty-five kings reigned between 
the Kuru-Panchala War and the time of Buddha. Allowing 
twenty years to each reign, this would place the war in the 
thirteenth century B.c. 

Again, we know from coins that Kanishka ruled in Kashmir 
in the first century a. d., and his successor Abhimanyu 
probably reigned towards the close of that century. The 
historian of Kashmir informs us that fifty-two kings reigned 
for 1266 years from the time of the Kuru-Panchala War to 
the time of Abhimanyu, and this would place the war in the 
twelfth century b. c. 

We do not ask the reader to accept any of the particular 
dates given above. It is almost impossible to fix any precise 
date in the History of India before Alexander the Great visited 
the land ; and we may well hesitate, even when astronomical 
calculations point to a particular year, or historical lists point 
to a particular century. All that we ask, and all that we 
are entitled to ask, is that the reader will now find it possible 
to accept the fact that the Vedas were finally compiled and the 
Kuru-Panchala War was fought sometime about the thirteenth 
century or the twelfth century b. c. 

And, if the Kuru-Panchala War was fought in the thirteenth 
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century b. c. (i. e., about a Century before the Trojan War),, 
it is impossible to fix a date later than 1400 b. c. for the 
commencement of the Second Epoch of which we are speaking. 
For at the time of the Kuru-Panchala War, the tracts of 
country round modern Delhi and Kanouj were the seats of 
powerful nations who had developed a civilisation and 
literature of their own. And two centuries must be allowed 
between the date when the Aryans issued out of the Punjab 
and the date when these results had been achieved in the 
Gangetic valley. 

To accept 1400 B. c. as the date when the Aryans issued 
out of the Punjab, is to confirm the dates we have given (2000 
1400 b. c.) for the First Epoch, the Vedic Period. 

Again, many of the Brahmanas contain internal evidence 
that they were composed at the time or after the time of the 
Kurus and the Panchalas. We may, therefore, suppose these 
to have been composed in the thirteenth and twelfth centuries 
B. c. And the Upanishads, which mark the close of Brah- 
mana literature, were composed about the eleventh century 
B, c. Janaka, the king of the Videhas, gave a start to the 
Upanishads ; we may, therefore, suppose the Videhas and the 
Kosalas to have flourished about 1200 to 1000 B. C., as the 
Kurus and the Panchalas flourished about 1400 to 1200 b. c. 

For the sake of convenience we will call this second period 
the Epic Period. It was the period when the nations described 
in the national epics of India lived and fought ; when the 
Kurus and the Panchalas, the Kosalas and the Videhas, held 
sway along the valley of the Ganges. 

THIRD EPOCH 

The Third Epoch is, perhaps, the most brilliant period of 
Hindu history. It was in this period that the Aryans issued 
out of the Gangetic valley, spread themselves far and wide, 
and introduced Hindu civilisation and founded Hindu 
kingdoms as far as the southernmost limits of India. Magadha 
or South Behar, which was already known to the Hindus in 
the Epic Period, was completely Hinduised in the Third Epoch r 
and the young and powerful kingdom founded here soon 
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eclipsed all the ancient kingdoms of the Gangetic valley. 
Buddhism spread from Magadha to surrounding kingdoms, 
and Chandragupta, the contemporary of Alexander the Great, 
brought the whole of Northern India, from the Punjab to 
Behar, under the rule of Magadha. With this great political 
event, viz., the consolidation of all Northern India under one 
great empire, the Third Epoch ends and the Fourth Epoch 
begins. 

Aryan colonists penetrated to Bengal and introduced Hindu 
religion and civilisation among the aborigines. The kingdoms 
founded in the south won greater distinction. The Andhras 
founded a powerful kingdom in the Deopan, and developed great 
schools of learning. Further south, the Aryans came in contact 
with the old Dravidian civilisation. The more perfect Hindu 
civilisation prevailed, and the Dravidiaps were Hinduised and 
founded kingdoms which became distinguished for learning 
and power. The three sister-kingdoms of the Cholas, the 
Cheras, and the Pandyas made their mark before the third 
century B. c.. and Kanchi (Conjeveram), the capital of the 
Cholas, distinguished itself as the seat of Hindu learning at a 
later day. 

In the west the Saurashtras (including Gujrat and the 
Mahratta country) received Hindu civilisation ; while, beyond 
a strip of the sea, Ceylon was discovered, and formed a great 
resort of Hindu traders. 

The practical and enterprising spirit of the age shows itself 
in literature as well as in territorial conquests. The whole of 
the verbose teachings and rites of the Brahmanas and 
Aranyakas were condensed into Sutras or aphorisms so as to 
form handy manuals for the sacrifice. Other Sutras were 
framed for laying down the rules of domestic rites and social 
conduct. Sutra schools sprang all over India, in the north 
and in the south, and works multiplied. And besides these 
religious works, phonetics, metre, grammar, and lexicons were 
studied, and Yaska wrote his Nirukta, and Panini his 
Vyakarana early in this period. And the construction of 
sacrificial altars according to fixed rules gave rise to geometry, 
which was first discovered in India. 

And, lastly, the lessons of the Upanishads were not lost. 
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The bold speculations started in these works were pursued, 
until Kapila started the Sankhya philosophy — the first closely- 
reasoned system of mental philosophy known in the world. 
Other systems of philosophy were started by other thinkers, 
but the Sankhya philosophy was destined to have the greatest 
influence on the future of India ; for Gautama Buddha was 
born in the sixth century b. c., and he added to the cold logic 
of the Sankhya philosophy a world-embracing sympathy and 
love for mankind which had made his religion the religion of 
-a third of the human race. 

We have no difficulty in fixing the dates of this epoch. 
Chandragupta, the contemporary of Alexander the Great, 
united Northern India in 320 B. c. We may, therefore, date 
the Third Epoch from 1000 b. c. to 320 B. c. For the sake 
of convenience, we will call it the Philosophical or Rationalistic 
Period. 

The great political, literary, and religious incidents of the 
period require the wide space of seven centuries that we have 
allotted to the epoch ; and all the facts that we know confirm 
these dates. The dates which Buhler has given to the Sutras 
of Gautama, Baudhayana, Vasishtha, and Apastamba fall 
within the limits given above. Thibaut assigns the eighth 
century to the Sulva Sutras or geometry. Writers on Sankhya 
philosophy assign the seventh century to Kapila’s philosophy, 
and Gautama Buddha lived, as we know, in the sixth century. 

These dates, which have been ascertained with tolerable 
certainly, confirm the dates which we have accepted for the 
previous or the Epic Period. For, if the philosophy of Kapila, 
which was a distant and matured result of the Upanishads, 
was started in the seventh century, the Upanishads themselves 
must have been composed several centuries earlier. And we 
are presumably correct in assigning b. c. 1000 for the 
Upanishads, — the works which closed the Epic Period. 

FOURTH EPOCH 

The epoch begins with the brilliant reign of Chandragupta. 
His grandson Asoka the Great made Buddhism the state 
religion of India, settled the Buddhist Scriptures in the great 
council of Patna, and published his edicts of humanity on stone 
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pillars and on rocks. He prohibited the slaughter of animals, 
provided medical aid to men and cattle all over his empire, 
proclaimed the duties of citizens and members of families, 
and directed Buddhist missionaries to proceed to the ends of 
the earth, to mix with the rich and the poor, and to proclaim 
the truth. His inscriptions show that he made treaties with 
Antiochus of Syria, Ptolemy of Egypt, Antigonus of Macedon, 
Magas of Cyrene, and Alexander of Epiros, and sent missiona- 
ries to these kingdoms to preach the Buddhist religion. “Both 
here and in foreign countries,” says.Asoka, “everywhere the 
people follow the doctrine of the religion of the Beloved of 
the Gods, wheresoever it reacheth.” ^Buddhist missionaries,” 
says a Christian writer, 1 “preached in Syria two centuries before 
the teaching of Christ (which has so many moral points in 
common) was heard in Northern Palestine. So true is it that 
every great historical change has had its forerunner.” 

The Maurya dynasty, which commenced with Asoka’s 
grandfather Chandragupta about 320 B. c., did not last very 
long after- the time of Asoka. It was followed by two short- 
lived dynasties, the Sunga and the Kanva (183 to 26 B. c ), 
and then the great Andhras, who had founded a powerful 
empire in the South, conquered Magadha and were masters of 
Northern India for four centuries and a half, B. c. 26 to A. D. 
430. They were generally Buddhists, but respected Brahmans 
and orthodox Hindus ; and throughout the Buddhist 
Epoch, the two religions flourished in India side by side, and 
persecution was almost unknown. The Andhras were followed 
by the great Gupta emperors, who were supreme in India till 
about 500 A. D., and then their power was overthrown. The 
Guptas were generally orthodox Hindus, but favoured Bud- 
dhism also, and made grants to Buddhist churches and 
monasteries. 

In the meantime Western India was the scene of continual 
foreign invasions. The Greeks of Bactria, expelled by Tura- 
nian invaders, entered India in the second and first centuries 
before Christ, founded kingdoms, introduced Greek civilisation 
and knowledge, and had varied fortunes in different parts of 




i Mahaffy, "Alexander's Empire,” chapter xiii. 
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India for centuries after. They are said to have penetrated as 
far as Orissa. The Turanians of the Yu-Chi tribe next invaded 
India, and gave a powerful dynasty to Kashmir ; and 
Kanishka the Yu-Chi king of Kashmir had an extensive 
empire in the first century a. d., which stretched from Kabul 
and Kashgar and Yarkand to Gujerat and Agra. He was a 
Buddhist, and held a great council of the Northern Buddhists 
in Kashmir. The Cambojians and other tribes of Kabul 
then poured into India, and were in their turn followed by 
the locust-hordes of the Huns, who spread over Western India 
in the fifth century a. d. India had no rest from foreign 
invasions for several centuries after the time of Asoka the 
Great ; but the invaders, as they finally settled down in India, 
■adopted the Buddhist religion and formed a part of the 
people. 

Buddhism gradually declined during the centuries after the 
Christian Era, much in the same way as the Hinduism of the 
Rig Veda had gradually declined in the Epic Period when the 
Hindus had settled down in the Gangetic valley. Buddhist 
monks formed a vast and unmanageable body of priesthood, 
owning vast acres of land attached to each monastery, and 
-depending on the resources of the people ; and Buddhist 
ceremonials and forms bordered more and more on Buddha- 
worship and idolatry. Many of these forms and ceremonials, 
which were dear to the common people, were adopted by the 
Hinduism of the day, and thus a new form of Hinduism 
asserted itself by the sixth century after Christ. An effete 
form of Buddhism lingered on for some centuries in some 
parts of India after this, until it was stamped out by the 
Mahomedan conquerors of India. 

We find an uninterrupted series of Buddhist rock-cut caves, 
chaityas or churches, and viharas or monasteries, all over 
India, dating from the time of Asoka to the fifth century A.D., 
but there are scarcely any specimens of Buddhist architecture 
of a later date. Temple-building and Hindu architecture flou- 
rished from the sixth century a.d. to long after the Mahom- 
medan conquest. 

The most valuable portions of Buddhist literature left to 
jus are the scriptures as finally settled in the Council of Patna 
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by Asoka, and sent by him all over India. These scriptures, 
preserved in the Pali language beyond in Ceylon, from our best 
materials for the history of early Buddhism, while later forms 
of this literature have been found in Nepal, in Thibet, in China, 
in Jap an, and in all Northern Buddhist countries. 

We have said that Buddhism had a marked effect on 
Hinduism. Buddhism had questioned the sacredness of the 
Vedas, and modern or Puranic Hinduism, though nominally 
revering the Vedas, shows a complete estrangement and eman- 
cipation from those ancient works. Hindu astronomy, mathe- 
matics, laws, and philosophical speculations had sprung from 
the Vedas and the Vedic sacrifices, aftd belonged to different 
Vedic schools. But Hindu science and learning of the post- 
Buddhist age have no reliance on the Vedas and do not belong 
to any Vedic school. Puranic Hinduism is not a religion of 
Vedic sacrifices, but of the worship of images and gods Un- 
known to the Vedas. 

The Code of Manu represents Hindu thought and manners 
of the Buddhist Epoch. It is based on the ancient Dharma- 
sutras or social laws of the philosophical Period ; but while 
the Dharmasutras belong to different Vedic schools, Manu’s 
Sanhita knows of no Vedic schools and professes to be the law 
for all Aryans. On the other hand Manu adheres to the Vedic 
sacrifices, eschews image-worship, and does not know of the 
Trinity of Puranic Hinduism. Thus Manu marks the transi- 
tion stage from Vedic Hiuduism to Puranic Hinduism. 

For reasons which will appear from the foregoing remarks, 
we date the fourth or Buddhist Period from 320 B.C. to 500 

A.D. 


FIFTH EPOCH 

The fifth or last epoch of Hindu history is the epoch of Hindu 
revival, and covers five centuries from 500 a.d. to 1000 a.d. 
the date of the first invasions of Mahmud of Ghazni. 

The period begins with great deeds in politics and literature. 
Foreign invaders had harassed India for centuries before, and 
at last a great avenger arose. Vikramaditya the great, of 
Ujjayin, was the master of Northern India ; he beat back the 
invaders known as the Sakas in the great battle of Korur, and 
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asserted Hindu independence. Hindu genius and literature- 
revived under his auspices, and a new form of Hinduism assert- 
ed itself. 

The three centuries commencing with the time of Vikrama- 
ditya the great (500 to 800 a.d.) may be called the Augustan 
era of later Sanscrit literature, and nearly all the great works 
which are popular in India to this day belong to this period. 
Kalidasa wrote his matchless dramas and poems in Vikrama’s 
court. Amara Sinha, the lexicographer, was another of the 
“nine gems’* of this court. And Bharavi was Kalidasa’s con- 
temporary or lived shortly after. Siladitya II., a successor of 
Vikramaditya, ruled from 610 to 650 a.d. and is the reputed 
author of Ratnavali. Dandin, the author of Dasakumara 
Charita, was an old man when Siladitya II. reigned, and 
Banabhatta, the author of Kadambari. lived in his courts 
Subandhu, the author of Vasavadatta, also lived at the same 
time ; and there are reasons to believe that the Bhattikavya 
was composed by Bhartrihari, the author of the Satakas, in 
the same reign. 

In the next century Yasovarman ruled between 700 and 
750 a.d., and the renowned Bhavabhuti composed his power- 
ful dramas in this reign. Bhavabhuti, however, was the last of 
the galaxy of the poets and literary men of ancient India, — 
and no great literary genius arose in India after the eighth 
century. 

It was in this Augustan era also that the great national 
epics of India, the production of many ages, received their 
last additions and touches, and assumed their final shape ; 
and the voluminous Puranas, which have given their name to- 
this period, began to be composed in their present shape. 

In modern Hindu science, too, we have the brightest names 
in these three centuries. Aryabhatta, the founder of modern 
Hindu astronomy, was born in 476 a.d., and produced his 
work early in the sixth century. Yarahamihira, his successor,, 
was one of the “nine gems” of Vikrama’s court. Brahma- 
gupta was born in 598 a.d., and was, therefore, a contem- 
porary of Banabhatta, the novelist. Other astronomers of 
note also lived about the sixth century. 

This brilliant period of three centuries (500 to 800 A.D.) 
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was followed by two centuries of impenetrable darkness ! 
The history of Northern India from 800 to 1000 A.D. is a 
perfect blank. No great dynasties rose to power, no literary 
or scientific men rose to renown, no great work of architecture 
or art was constructed in Northern India. History is silent 
over these two dead centuries ! 

But we have indications of what was transpiring. The 
two dark centuries witnessed the fall of ancient dynasties, 
and the crumbling down of ancient kingdoms and nationalities. 
They resemble the dark ages of Europe, which witnessed the 
fall of the Roman power, and which cleaned up when Feudal 
power arose. In India, too, ' the power 0 $ ancient races and 
dynasties was silently swept away during the period of dark- 
ness, and when light breaks in again, we see a new race of 
Hindu Feudal barons as the masters of India, — the modern 
Rajputs ! In the general dissolution of ancient power and the 
struggle for supremacy, the youngest and the most vigorous 
race came to the forefront, and about 1000 A.D., we find 
Rajput dynasties ruling everywhere in Norther India. They 
inherited the throne of Vikramaditya and his successors in 
Ujjayini and Kanouj ; they usurped the power of the powerful 
Bullabhi kings of Gujerat and Western India ; they ruled 
Bengal and the Deccan ; and they tried to oppose the progress 
of Sabaktagin and Mahmud in the Punjab. 

Different theories have been put forward as to the origin 
of the Rajputs. H. H. Wilson and other authorities maintain 
that they were descended from the Scythian invaders of India 
who poured in through successive centuries, who were once 
beaten back by Vikramaditya the Great, but who, like other 
invaders, settled down in the deserts of Western India, and 
rilled and conquered when they could. Be that as it may, the 
Rajputs certainly appear to have been new converts to Hindu 
civilisation, for there is no mention of them in older records. 
Like all new converts, they espoused Hinduism with excep- 
tional zeal ; they were proud to be styled Kshatriyas, — 
decended from the Solar and Lunar races ; and wherever they 
conquered, Hindu temples arose. Priestly monopoly in its 
closest form and the unhealthiest restrictions of modern 
Hinduism date from this period, and were perpetuated during 
2 
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the seven centuries of national lifelessness under the Musalman 
rule. 

It is impossible not to be struck with the resemblance 
between European history and Indian history at the period 
which marks the close of the Ancient Age. The efforts of 
Vikramaditya to beat back the Sakas have a close resemblance 
to the efforts of the last Roman Emperors and armies to keep 
back the hordes of barbarians who pressed eagerly forward 
for conquests. For centuries the Hindus and the Romans 
succeeded ; but the waves of invasion and conquest at last 
overwhelmed the ancient empires in India and- in Italy, and 
marked the fall of ancient thrones and institutions ! For 
centuries after this event. Western Europe and Northern India 
have scarcely any history ; or the history is one of violence 
and wars which closed the Ancient Age and ushered in the 
Modern Age ! When, at last, the darkness clears up, we find 
a new feudal power in Europe, and a new feudal power in 
India. And the new dynasties of Europe had embraced 
Christianity, and exerted as zealously and enthusiastically for 
the mediaeval priests, as the newly-converted Rajputs did for 
the Brahmans and the modern form of Hinduism. 

But the parallel does not end here. The new masters of 
India had to fight as hard against the waves of Mohommedan 
invasion as the new master of Europe did in France, in Spain, 
and in Syria. Rechard the Lionhearted was fighting at the 
same period as Prithu Rai of Delhi, and against the same rising 
power. In Europe the Christian barons saved their indepen- 
dence, and ultimately expelled the Musalmans even from 
Spain ; in India the Hindu barons struggled and fell. Shaha- 
buddin Ghori overthrew the Rajput kingdoms of Delhi and 
Ajmere, Kanouj and Benares, in 1193 and 1194 a.d., and the 
boldest of the Rajputs retreated to their desert fastnesses, 
where they enjoy a sort of independence to the present day, 
through the generous sufferance of the British Government. 

We have dated the Fifth or Puranic Period from 500 A.D. 
to 1000 a.d., but from what has been stated above it will 
appear that the Puranic Age really ends at 800 A.D. The 
history of Ancient India terminates at that dade, and is 
followed by two centuries of Dark Age. 
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DATES 

There are two Eras prevalent in India, viz. Samvat Era, running 
from 56 b.c„ and the Sakabda Era, running from 78 a.d. 
Scholars have experienced the greatest difficulty in finding out 
what great events these Eras really commemorate ; and the 
conclusions arrived at are not yet beyond the pale of con- 
troversy. 

It has been now ascertained that the Sakabda or Saka Era 
is the Era of the Saka king Kanishka, who conquered Kashmir 
and Western India in the first century after Christ, and spread 
Buddhism over neighbouring countries. 'Thus the Sakabda 
was originally a Buddhist Era. It was adopted in Buddhist 
India, and it was known and used in all Buddhist countries — 
in Thibet and Burma, in Ceylon and Java. It was after the 
Hindu revival of the sixth century that the date was adopted 
by Hindus, and the story was added, that the Era marked, 
not the reign of a Buddhist Saka king, but the defeat of the 
Sakas by a Hindu king. But wherever the Era is cited by 
ancient writers, it is cited as the Era of the Saka king ; 2 and 
to the present day the . Era is known in our almanacs as the 
Sakabda, or more fully as Saka Narapater Aiitabada, which 
means the Era of the Saka king, not the Era of the destruction 
of the Sakas by a Hindu king. 

The Samvat Era is still more perplexing. Popularly it is 
known as the Era of a great victory of Vikramaditya. But 
history knows of no Vikramaditya of Ujjayini in 56 B.c., and 
it is pretty certain, that Vikramaditya the Great, the parton 
of Kalidasa, lived in the sixth century after Christ. 

2 The exceedingly careful and observant scholar, Colebrooke, 
pointed out seventy years age, that the astronomer, Varahamihira, who 
lived in the six century A.D., cited the Saka Era as the Saba Bhupa 
Kala or Sakendra Kala, i . the Era of the Saka king. His commen- 
tator explains this as the Era when the barbarians called Sakas * % wtrt 
discomfited by Vikramaditya .** Again, the astronomer Brahmagupta, 
who flourished in the seventh century A.D., cites the Era as Saka 
Nripante % t.e, # after the Saka king. His commentator explains this as 
“ after the reign of Vikramaditya, who slew a people of barbarians called 
Sakas/* — Colebrooke’s Algebra, &c., from the Sanskrit, p. xliii, London, 
1817. 
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It is still more curious that the Samvat Era has come 
into use in comparatively recent times, No instance has 
yet been discovered of the use of this Era in the centuries 
immediately after the Christian Era. No trace of this Era is 
found In the inscriptions of the Buddhist Period in India, or in 
other Buddhist countries, — Thibet and Burma, Ceylon and 
Java. 

There certainly seems to be some mystery about the Samvat 
Era, 56 b.c. It pretends to commemorate a victory of a king 
of whom history knows nothing ; and it is an Era which does 
not seem to have been used in the numerous inscriptions of 
India for several centuries after it pretends to have been 
established. 

Probably the true origin of the Era has been discovered by 
Fleet in his volume on the inscriptions of the Gupta kings. 
It would seem that the Era was originally an obscure Era of 
the Malava tribe, and came subsequently to be connected with 
the name of Vikramaditya, who in the sixth century after 
Christ raised the Malavas to the rank of the first nation in 
India. 

We now proceed, for facility of reference, to give a table 
of dates for the different Epochs, premising, that the dates 
should be taken as only approximately correct, and that the 
earlier dates are supposed to be correct only within two or 
three centuries. 

EPOCH I— VEDIC PERIOD, B. C. 2000 to 1400 

Aryan settlement in the Indus valley 
Composition of the Rig Veda hymns 

EPOCH II. — EPIC PERIOD, B. C. 1400 1000. 

Aryan settlements in the Ganges valley ... B,C. 1400 to 1000 

Lunar Zodiac fixed. Astronomical observations 1 
Compilations of the Vedas ... j ' ’ x 4 °° to 1200 

Flourishing Period of the Kurus and the Panchalas B.C. 1400 to 1200 
Kuru-Panchala War ... B.C. 1250 

Flourishing Period of the Kosalas, the Kasis, and 1 „ ^ 
theVidehas j-B.C. 1200 to 1000 

Composition of the Brahmanas and Aranyakas ... B.C. 1300 to 1100 
Composition of the Upanishads ... B.C. 1100 to xooo 


^•B.C. 2000 to 1400 
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EPOCH III.— RATIONALISTIC PERIOD, B. C. 1000 to 320. 


Aryan Conquest of all India 

Yaska 

Panini 

Sutra Schools 

Sulva Sutras (Geometry) 

Kapila and Sankhya Philosophy 

Other Schools of Philosophy 

Gautama Buddha 
Bimbisara, King of Magadha 
Ajatasatru „ ,, 

First Buddhist Council 
Second Buddhist Council 
Nine Nandas, Kings of Magadha 


... B.C. 1000 to 320 
... B.C. 9th century. 
... B.C. 8th century. 
... B. C. 800 to 400 
... B. C. 8th century. 
... B. C. 7th century. 

{ B.C. 600 to Chris 
tian Era 

... B. C. 557 to 477 
... B. C. 537 to 485 
... B. C. 485 to 453 
... B. C. 477 
... B. C. 377 
... B.C. 370 to 320 


EPOCH IV,— BUDDHIST PERIOD, B. C. 320 to A. D. 500 


Chandragupta, King of Magadha 
Bindusara, King of Magadha 
Asoka, King of Magadha 
Third Buddhist Council 
The Maurya Dynasty in Magadha ends 
The Sunga Dynasty in Magadha 
The Kanva Dynasty in Magadha 
The Andhra Dynasty in Magadha 
The Gupta Emperors 

The Bactrian Greeks invaded India 

The Yu-Chi invaded India 

Kanishka, the Yu-Chi King of Kashmir, founded 
the Saka Era 

The Shah Kings ruled in Saurashtra 
The Cambojians invaded India 
The White Huns invaded India 


... B. C. 320 to 290 
... B. C. 290 to 260 
... B. C. 260 to 222 
... B. C. 242 
... B.C. 183 
... B. C. 183 to 71 
... B. C. 71 to 26 
... B.C. 26 A.D. 430 
... A.D. 300 to 500 

J B.C. 2nd and 1st 
! centuries. 

... A.D. i st century. 

^A. D. 78 

... A. D. 150 to 300 
J A. D. 3rd and 4th 
t centuries. 

... A. D. 5th century 


EPOCH V.— PURANIC PERIOD, A. D, 500 to 1000 

Vikramaditya of Ujjayini and Northern India ... A. D. 500 to 550 

Kalidasa, Amarasinha, Vararuchi, &c. ... A. D, 500 to 550 

Bharavi, about ... A. D. 550 to 600 

Aryabhatta, founder of modern Hindn Astronomy... A, D. 476 to 530 

Varahamihira ... A. D. 500 to 550 
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Brahmagupta 

Siladitya II., Emperor of Northern India 
Dandin 

Banabhatta and Subandhu 
Bhartrihari and the Bhattikavya 
Bhavabhuti 
Sankaracharya 

The Dark Ages in Northern India 


... A. D. 598 to 650 
... A. D. 610 to 650 
... A. D. 570 to 620 

"'^■A. D. 610 to 650 

... A. D. 700 to 750 
... A. D. 788 to 850 
... A. D. 800 to 1000 
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VEDIC PERIOD, B.C. 2000 TO B.C. x 4 oo 
CHAPTER I 

THE IN DO- ARY AH S— THEIR LITERATURE 

The site of the early home of the Aryans 1 has been a subject 
of endless controversies among scholars. Enthusiastic and 
patriotic Hindu scholars will not admit that the first home of 
the Aryans was anywhere outside India ; while equally patriotic 
European scholars would place the seat of the primitive 
Aryans on the shores of the Baltic Sea. We need hardly sav 
that it is not our object to enter into this discussion ; and we 
merely repeat here the theory of many moderate thinkers that 
the early home of the Aryans was somewhere in Central Asia. 

The main arguments on which this conclusion is based have 
been summed up by Max Muller in a recent work, and we 
quote them for our readers : — 

“Firstly, we have two streams of language, one tending 
south-east to India, and the other north-west to Europe. The 
point where these two streams naturally intersect, points to 
Asia. 

“Secondly, the earliest centres of civilised life were in 
Asia.” And we may add that the most primitive from of all 
Aryan languages — the nearest approach to that language which 
was spoken by the primitive Aryan races — is the Vedic Sanskrit 
of Ancient India. 

x Recent anthropological researches have disclosed that the nations 
speaking Aryan languages are not descended from the same stock, and 
never belonged to the same race. At the same time it is admitted that 
the ancestors of these races must have derived their languages from a 
common source ; they must have been subject to one great race which 
imposed its language on them, or lived in one common tract of country. 
When we speak of the early home of the Aryans we mean this common 
country ; and when we speak of Aryans, we mean races speaking 
Aryan languages. 
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“Thirdly, we see in later times large ethnic waves, rising 
from Central Asia and overwhelming Europe. Such are the 
Huns in the fourth and the Mongols in the thirteenth century, 

“Fourthly, if the migration had taken place from Europe 
to Asia, particulary from Scandinavia, we should naturally 
look in the common Aryan language for a number of words 
connected with maritime life.’* But this is not the case. 
While we find common names for particular animals and birds, 
and even common names for animals (pasu) and birds (vi) in 
general, we find no names for special fishes, and no general 
name for fish, nor even is there a common name of the sea ! 

Various pictures, more or less imaginary, of the civilisation 
of the early Aryans before they separated have been drawn 
by various scholars from the slender materials of the words 
which are found in common use among the different Aryan 
nations in the world. Pictet’s work in two large volumes, 
published in Paris in 1859-63, created a wider interest than 
any preceding attempt of a similar nature ; and this was 
followed by Dr. Fick’s work in 1 868, and Dr. Hehn’s work in 
1870. It is not our intention to draw such pictures here ; 
we will only give a few facts about the life of the primitive 
Aryans about which there is no dispute. 

The domestic economy among the early Aryans was much 
the same as it is among the Aryan nations of the present day. 
The historian of man does not find in Aryan history any traces 
of Hetairism (or of promiscuous relationship between the 
sexes), of families being reckoned on the mother’s side, or of 
inheritance by the female line. On the contrary, the father 
was the protector and the nourisher of the family, the mother 
looked afte* and fed the children, the daughter milked the 
cattle, and relationship by marriage was recognished. Pro- 
bably the primitive Aryans had already reached a higher state 
of civilisation than promiscuous living would imply. The 
family, and not the tribe, was the unit of society ; and the 
father was the head of the family. 

Many of the useful animals had been domesticated and 
brought under the service of man. The cow, the bull, the ox, 
the sheep, the goat, the swine, the dog, and the horse had all 
been domesticated. The wild bear, the wolf, the hare, and 



INDO-ARYANS 


25 


the dreaded serpent were known. Similarly among birds, the 
.goose, the duck, the cuckoo, the raven, the quail, the crane, 
and the owl were well known to the early Aryans. 

The various industries were still in their infancy ; but a 
commencement in manufactures and arts had been made. The 
Aryans built houses, villages, and towns, made roads, and 
constructed boats for communication by water or for a humble 
kind of trade'. Weaving, spinning, and plaiting were known, 
and furs, skins, and woollen fabrics were made into garments. 
Carpentry must have made considerable progress, and dyeing 
was known. 

It need scarcely be stated that agriculture was practised by 
the primitive Aryans, and it was this occupation which pro- 
bably gave them their name (Ary a = cultivator). Many words 
familiar to cultivators, like the plough, the waggon, the cart, 
the wheel, the axle, the yoke, in commop use among the Aryan 
nations, point to the same primitive riots from which they 
have been derived. Corn was ground, prepared, and cooked 
in various ways ; while the flocks of sheep and cows by which 
every family was surrounded afforded milk and meat. There 
can be little doubt . that, although agriculture was largely 
resorted to, many patriarchs of families used also to rove about 
from place to place with their attendants and flocks in search 
■of new pastures, and a fairly large portion of the early Aryans 
•led a nomad life. Of this we have some trace even in the Rig 
Veda, as we shall see farther on. 

War was not infrequent in those primitive times, and 
■weapons of bone and of wood, of stone and of metals, were 
known. The bow and the arrow, the sword and the spear 
seem to have been the weapons of war. 

It argues some advance in civilisation that the use of gold 
and of silver was undoubtedly known to the early Aryans ; 
and with the simplicity of early races, they called gold by the 
name “yellow” and silver by the name “white.” A third 
metal ( ayas ) was also known, but it is doubtful if it was iron. 

It is perhaps impossible to conjecture the sort of govern- 
ment which obtained in those olden days. Patriarchs of tribes 
and leaders of men undoubtedly obtained ascendency, and 
*he simple subjects looked up to them and called them the 
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protectors or nourishers of men, or the shining chief (Pati, 
Vispati, Raja) in war as well as in peace. The natural feelings 
of civilised man distinguished between right and wrong, and 
custom and a vague perception of what was good for the 
nation had the force of law. 

And lastly, the primitive religion of the Aryans was sugges- 
ted by whatever was beautiful and striking in the phenomena 
of Nature. The sky or the bright sky was an eternal object 
of wonder and of worship. The sun, the dawn, the fire, and 
the earth, the storms and the clouds and the thunder, all 
received worship. But religion was still simple and archaic. 
Myths and legends about the gods and their relationship had 
not yet multiplied ; elaborate rites and ceremonials had not 
yet been fabricated. The bold forefathers of the Aryan nations 
looked up with a manly veneration to whatever was wondrous 
and beautiful in Nature, imagined such manifestations as 
instinct with deity, and offered their praise and their prayers 
with a grateful and fervent heart. 

Adventurous bands of Aryans left their primitive home 
from time to time in quest of food or pasture, of kingdoms 
or plunder. The exact order in which the different nations 
left has not been ascertained, and will never be ascertained. 
Max Muller holds that the first division of the Aryan 
races was into two branches, viz. the North-Western or 
European, and the South-Eastern or Asiatic ; and that, after 
they became once separated, the two branches never met again. 
The North-Western branch travelled towards Europe ; and 
five distinct races occupied five different portions of Europe 
at periods which cannot be ascertained. The Celts settled, 
or were more probably driven onwards by other races to settle 
in the extreme west of Europe, in France, Ireland, Great 
Britain, and Belgium ; the robust Tutons settled in northern 
and central Europe, from which they issued after the downfall 
of Rome to conquer the whole of Europe ; the Slavs settled in 
eastern Europe, i.e., in Russia and other places ; and the Italic 
and Greek races settled in the south of Europe. 

The Asiatic branch travelled southwards, and according 
to Max Muller, the still undivided Indo-Iranians came as far 
as the Indus, to the land of the five rivers, or the Punjab. 
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Here, “within sight of the Indus and its tributaries, the 
undivided South-Eastern Aryans spoke a language more primi- 
tive than the Sanscrit or Zend.” Religious schism then 
separated them ; the worshippers of the Devas or the Hindus 
remained in the Punjab, the worshippers of the Asuras or the 
Iranians went away to Persia. 

It is the worshippers of the Devas — the Hindu Aryans — 
wlio have composed those hymns which are known as the Rig 
Veda, and we will say a few words here about this ancient 
work. Probably there is not another work in the literature of 
mankind which is so deeply interesting, so unique in the 
lessons it imparts. The hoary antiquity of this ancient work, 
the picture it alfords of the earliest form of civilisation that 
the Aryans developed in any part of thp world, and the flood 
of light it throws on the origin of the myths and religions of 
all Aryan nations, — make the Rig Veda deeply interesting. 

But the work has a yet higher import, a deeper significance. 
To the philosophical historian of man the Rig Veda discloses 
the origin of religious faith and religious feelings. It explains 
how the mind of man in its infancy worships what is bright 
and glorious in nature, what is powerful and striking. Among 
less happy nations, religion began with the dread of diseases 
and of eviis, as these made the most lasting impression on the 
mind. But among the Aryans, the brighter and pleasanter 
aspects of nature, — the bright sky, the blushing dawn, the 
rising sun, and the glowing fire, — created the deepest impres- 
sion, and called forth songs of gratitude and praise and wor- 
ship. This is the Rig Veda Sanhlta, — this is the earliest form 
of Aryan religion known. 

But the Rig Veda is more than this. It shows us how the 
mind is led from Nature up to Nature’s God. For the sages 
of the Rig Veda do not always remain satisfied with the wor- 
ship of the manifestations of Nature ; they sometimes soar 
higher, and dare to conceive that all these phenomena — the 
sun, the sky, the storms, and the thunder— are but the actions 
of the Unknowable One. 

And if such is the value of the Rig Veda to the historian 
of man, its value to the historian of Aryan nations is still 
greater. It is the oldest work in the Aryan world. It gives 
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us a picture of the oldest civilisation which the Aryans deve- 
loped in any part of the world. And as we have said before, 
if enlightens and clears up much that is dark and obscure in 
the religions and myths of Aryan nations all over the world. 
It would be entirely foreign to our present object to illustrate 
this by instances, but some instances are so well known as to 
■merely require a mention to illustrate our views, 

Zeus or Jupiter is the Vedic Dyu, or the sky ; and Daphne 
and Athena are probably the Vedic Dahana and Ahana, the 
dawn. Uranus is Varuna, the sky ; and probably Prometheus 
is the Vedic Pramanlha, the fire which is produced by friction. 

To the Hindus the Rig Veda is a work of still higher impor- 
tance. It explains the whole fabric of the later Hindu religion ; 
it clears all the complications of later mythology ; it throws 
light on the history of the Hindu mind from its earliest stage 
of infancy. The Hindu learns from this ancient and priceless 
volume that Vishnu the supreme preserver, and his three steps 
covering the universe, mean the sun at its rise, its zenith, and 
its setting ; that the terrible god Rudra the supreme destroyer 
originally meant the thunder or thunder-cloud ; and that 
Brahma the supreme creator was originally prayer or the god 
of prayer. 

The Rig Veda consists of 1028 hymns, comprising over ten 
thousand verses. The hymns arc generally simple, and betray 
a child-like and simple faith in the gods, to whom sacrifices 
are offered, and libations of the Soma juice are poured, and 
who are asked for increase of progeny, cattle, and wealth, and 
implored to help the Aryans in their still doubtful struggle 
against the black aborigines of the Punjab. 

The hymns of the Rig Veda are divided into ten Mandalar, 
or Books, and with the exception of the first and last books, 
every one of the remaining eight books contains hymns said 
to have been composed or rather proclaimed by one Rishi, — 
by which we may understand one family or line of teachers. 
Thus the second book is by Gritsamada ; the third is by 
Visvamitra ; the fourth is by Bamadeva ; the fifth is by Atri ; 
the sixth is by Bharadvaja ; the seventh is by Vasishtha ; the 
eighth is by Kanva ; and the ninth is by Angiras. The first 
book contains 191 hymns, which, with scattered exceptions, 
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arc composed by fifteen Rishis ; and the tenth book also 
contains 191 hymns, which are mostly ascribed to fictitious 
authors. 

The hymns of the Rig Veda were handed down from father 
to son, or from teacher to pupil for centuries together, and it 
was in a later age, in the Epic Period, that they were arranged 
and compiled. The whole, or greater portion of the tenth 
book, seems to have been the production of this later period, 
but was thrown in and preserved with the body of the older 
hymns. 

The arrangement and compilation of fhe Rig Veda hymns 
in their present shape must have been completed within the 
Epic Period. In Aitareya Aranyaka II,. 2, we have fanciful 
derivations given of the names of the Rishis of the Rig Veda 
in the order in which the Mandalas are arranged. And this is 
followed by an account of a Sukta of hymn, of a Rik or 
verse, of a half Rik, of a Pada or word, and of an Akshara 
or syllable. The Rig Veda Sanhita, therefore, had not only 
been arranged Mandala by Mandala, but had been carefully 
divided, subdivided, and analysed within the Epic Period. 

By the close of • the Epic Period, every verse, every word, 
every syllable of the Rig Veda had been counted. The number 
of verses, as computed, varies from 10,402 to 10,622, that of 
words is 153,826, that of syllables 432,000. 



CHAPTER II 

AGRICULTURE, PASTURE, AND COMMERCE 

The main industry of the ancient Hindus, as of the modern 
Hindus, was agriculture ; and as might be expected, we have 
frequent allusions to it in the Rig Veda. The very name Arya, 
by which the Aryan conquerors of .India have distinguished 
themselves from the aborigines or Dasas, is said to come from 
a root which means to cultivate. Max Muller believes that 
traces of this root are to be found in the names of many 
Aryan countries, from Iran or Persia, to Erin or Ireland, and 
argues that the word was invented in the primeval home of 
the Aryans, to indicate their partiality to cultivation, as distin- 
guished from the nomadic habits of the Turanians, whose 
name is supposed to indicate their rapid journey or the 
fleetness of their horse. Certain it is that the word Arya is 
the one word in the Rig Veda which distinguishes the conque- 
rors as a class, or even as a caste, from the aborigines of the 
country. And there are remarkable passages also which show 
that the new settlers, in calling themselves Arya, had not 
altogether forgotten the original signification of the word. 
One instance will suffice : — 

“O ye two Asvins ! you have displayed your glory by 
teaching the Arya to cultivate with the plough and to sow 
corn, and by giving him rains for the production of his food, 
and by destroying the Dasyu by your thunderbolt” (I, 117, 21). 

There are two other words in the Rig Veda which are 
synonymous, not with the Aryan tribe, but rather with man 
generally ; and both of them come from roots which indicate 
cultivation. The words are Charsfiana (1, 3, 7, &c.) and 
Krishti (1, 4, 6, &c.), and both these words come from modi- 
fications of the same root Krish or Chrish to cultivate. 

Thus the very names which the Aryan conquerors of India 
gave themselves are names which are believed to indicate that 
useful occupation which distinguishes the civilised man from 
the barbarian, viz., cultivation of the soil. 

There are numerous direct allusions in the Rig Veda to 
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agriculture, but the most remarkable among them is a hymn 
which is dedicated to a supposed god of agriculture, the Lord 
of the Field as he is called, and which we will translate in 
•full 

“1. We will win (cultivate) this field with the Lord of 
the Field ; may he nourish our cattle and our horses ; may he 
bless us thereby. 

* “ 2, O Lord of the Field ! bestow on us sweet and pure 

and butter-like and delicious and copious rain, even as cows 
give us milk. May the Lords of the water bless us. 

“ 3. May the plants be sweet unto us ; may the skies and 
the rains and the firmament be full of sweetness ; may the Lord 
of the Field be gracious to us. We will follow him uninjured 
by enemies. 

“ 4. Let the oxen work merrily ; let the men work 
merrily ; let the plough move on merily. Fasten the traces 
merrily ; ply the goad merrily. 

“ 5. O Suna and Sira ! accept this hymn. Moisten this 
earth with the rain you have created in the sky. 

“6. O fortunate Furrow ! proceed onwards, we pray, unto 
thee ; do thou bestow on us wealth and an abundant crop. 

“7, May Indra accept this Furrow ; may Pushan lead her 
onwards. May she be filled with water, and yield us corn 
year after year. 1 

“8. Let the ploughshares turn up the sod merrily ; let the 
men follow the oxen merrily ; may Parjanya moisten the earth 
with sweet rains. O Suna and Sira ! bestow on us happiness" 
(IV, 57). 

We shall seek in vain in the entire range of later Sanscrit 
literature for a passage in which the humble hopes and wishes 
of simple agriculturists are so naturally described. This is the 
unique charm of the Rig Veda as a literary composition. 

1 In these two remarkable verses, the furrow, Sita, is addressed as a 
female, and asked to yield copious hervests. In the Yajur Veda also, 
the furrow is similarly worshipped. And when the Aryans gradually 
conquered the whole of India, and primeval jungles and waste lands 
were marked with the furrow, the furrow of Sita assumed a more definite 
human character, and became the heiroine of the Epic which discribes 
the Aryan conquest of Southern India. 
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Whether it be an account of a battle with the aborigines, 
or a prayer to friendly Indra to come and have a cup of Soma, 
or a song of the simple cultivator, — the Rig Veda hymn always 
takes us nearer to the workings of a simple and manly heart 
than anything in the literature of later times. 

We will translate a portion of another hymn, also relating 
to agriculture : — 

“3. Fasten the ploughs, spread out the yokes, and sow the 
seed on this field which has been prepared. Let the corn grow 
with our hymns ; let the scythes fall on the neighbouring 
fields where the corn is ripe. 

“4, The ploughs have been fastened ; the labourers have 
spread the yokes ; the wise men are uttering prayers to 
gods. 

“5. Prepare troughs for the drinking of the animals. 
Fasten the leather-string and let us take out water from this 
deep and goodly well which never dries up. 

“6. The troughs have been prepared for the animals ; the 
leather-string shines in the deep and goodly well which never 
dries up, and the water is easily got. Take out water from 
the well. 

“7. Refresh the horses ; take up the corn stacked in the 
field ; and make a cart which will convey it easily. This well 
full of water for the drinking of animals, is one drona in extent, 
and there is a stone wheel to it. And the reservoir for the 
drinking of men is one skanda. Fill it with water” (X, 101). 

Irrigation and cultivation in the Punjab are only possible 
by means of wells, and wells are reserved also for the drinking 
of men and of beasts ; and it is not surprising therefore that 
we should find references to wells in the Rig Veda. Another 
remarkable fact which appears from the passages translated 
above is, that horses were used for cultivation in those days, 
a custom still common in Europe, but not in India in modern 
times. 

In X, 25, 4, and in many other places we have allusions to 
wells. In X, 93, 13, we are told how water was raised from 
wells for irrigation. The contrivance is the same as is still in 
vogue in Northern India ; a number of pots are tied to a 
string, and as the pots go up and down by the movement of a 
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wheel, they are filled in the well and pulled up and emptied 
and sent down again. The contrivance is called %hatichakra 
or, the circle of pots, and bears the same name to the 
* present day. 

in X, 99, 4, we have another allusion to irrigation of fields 
by means of canals which were replenished with water by 
means of a drona. And in X, 68 , 1 , we are told that culti- 
vators who irrigated their fields kept away birds by uttering 
loud cries. 

As stated above, the allusions to pasture are by no means 
so frequent as the allusions to agriculture. '*Pushan is the god 
of shepherds, — he is the sun as viewed by; shepherds, — and is 
supposed to protect them and travellers! generally in their 
wanderings over the country. And here arid there in a hymn 
to Pushan, we find that the Aryans of India had brought with 
them recollections and songs about those migrations which 
they occasionally undertook in their primitive home, if not 
after their settlement in India. We translate one such hymn 
below : — 

“1. O Pushan ! help us to finish our journey, and remove 
all dangers. O Son of the Cloud, do thou march before us ! 

“2. O Pushan ! do thou remove from our path him who 
would lead us astray, who strikes and plunders and does 
wrong. 

“3. Do thou drive away that wily robber who intercepts 
journeys. 

“4. Do thou trample under thy foot the vile carcass of 
him who plunders us in both ways (by stealth and by force) 
and who commits outrages. 

“5. O wise Pushan, destroyer of enemies 1 we implore 
of thee the protection with which thou didst shield and encou- 
rage our forefathers. 

“6. O Pushan, possessed of all wealth, possessed of golden 
weapons, and chief among beings ! bestow on us thy 
riches. 

“7. Lead us so that enemies who intercept may not harm 
us ; lead us by an easy und pleasant path. O Pushan ! devise 
means (for our safety) on this journey. 

“8. Lead us to pleasant tracts covered with green grass ; 

3 
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let there be no extreme heat by the way. O Pushan ! devise 
means (foy our safety) on this journey. 

“9 Be powrcfull in thy protection ; fill us with riches ; 
bestow on us wealth; make us strong and give us food!* 
O Pushan ! devise means (for our safety) on this journey, 

“10 We do not blame Pushan; but we extol him in our 
hymns. We solicit wealth from the handsome Pushan’* (1. 42). 

There is also another interesting hymn on the practice of 
taking out cattle to pasture fields, and bringing them back. A 
few verses are worth translating : — 

“4. We call the cowherd, let him take out these cows ; 
let him pasture them in the fields ; let him know and pick out 
the animals ; let him bring them back to the house ; let him 
pasture them on all sides. 

“5. The cowherd seeks for the cows and brings them 
back to the house ; he pastures them on all sides. May he 
come home safe. 

“8. O cowherd ! pasture the cows in all directions, and 
bring them back. Pasture them in various parts of the earth, 
and then bring them back” (X, 19k 

There are allusions in the preceding passages to robbers 
who infested outlying tracts of the country, probably to the 
cattle-lifters and thieves among the aboriginal races, who hung 
around the Aryan villages and clearances, and lived by inter- 
cepting peaceful industry. We shall speak of them further on. 

Allusions to trade and commerce must be necessarily rare 
in a collection of hymns to gods ; but, nevertheless, we are 
here and there surprised by passages which throw a curious 
light on the manners of the times. Loans and usury were 
well understood in those days, and Rishis (who, we should 
always remember, were worldly men in those days, and not 
hermits or anchorites), occasionally lament their state of indeb- 
tedness with the simplicity of primitive times. In one remark- 
able verse again, we are reminded of the finality of a sale- 
transaction, when once the sale is completed : — 

"One sells a large quantity for a small price, and then goes 
to the purchaser and denies the sale, and asks for a higher 
price. But he cannot exceed the price once fixed on the plea 
that he has given a large quantity. Whether the price was 
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adequate or inadequate, the price fixed at the time of sale must 
hold good” (IV, 24, 9). 

A passage like the above would indicate the existence of 
current money for the purposes of buying and selling. We 
have, instances of Rishis acknowledging the gift of a hundred 
pieces of gold (V, 27, 2, &c.) and there can be no doubt, pieces 
of gold of a certain fixed value were used as money as indicated 
in these passages. At the same time it must be admitted that 
there is no distinct allusion to coined money in the Rig Veda. 
The word Nishka (1, 126, 2, &c.) is often used in the Rig Veda 
in a dubious sense. In some passages if means money, in 
others it means a golden ornament for &e neck. The two 
interpretations are not necessarily contradictory, for in India 
pieces of gold used as money have habitually been used as 
ornaments for the neck since times immemorial. 

On the other hand, there are distinct references to voyages * 
by sea, though of course the words used 'may mean rivers 
only, and not the sea The shipwreck erf Bhujyu, and his 
deliverance by the gods Asvins, is constantly alluded to (1, 116, 
3, &c.), and in I, 25, 7, the god Varuna is said to know the 
paths of the birds through the sky, and the paths of the ships 
over the sea. In IV, 55, 6, the poet refers to the “people who 
desiring to acquire wealth pray to the sea before undertaking 
a voyage” : while in VII, 88, 3, Vasishtha says 

“When Varuna and I went on a boat and took her out to 
sea, I lived in the boat floating on the water and was happy 
in it rocking gracefully (on the waves).” 

While there are these and other distinct allusions to voyage, 
there is absolutely no prohibition against it in the Rig Veda. 
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FOOD, CLOTHING, AND THE ARTS OF PEACE 

Barley and wheat seem to have been the principal produce 
of the field, and the principal articles of food. The names of 
grain found in the Rig Veda are somewhat misleading, as 
they have come to bear a different signification in modern days 
from what they had in the ancient times. Thus the word Yava, 
which in modern Sanscrit implies barley only, was used in the 
Veda to imply food-grains generally, including wheat and 
barley. And the word Uhana, which, in Bengal at least, meahs 
paddy or rice, implies in the Rig Veda fried barley, which was 
used as food and offered to the gods. There is no allusion to 
vrihi (rice) in the Rig Veda. 

We also find mention of various kinds of cakes prepared 
from these grains and used as food and offered to the gods. 
Pakti (from pack , to cook, or to prepare) means prepared 
cakes, and various other terms like Purodam and Apupa and 
Karambha, are also used (111, 52, 1 and 2 ; IV, 24, 7, &c.) 

It may be easily imagined that animal food was largely 
used by the early Hindus of the Punjab. We have frequent 
allusions to the sacrifice and to the cooking of cows, buffaloes, 
and bulls (I, 61, 12 ; II, 7, 5 ; V, 29, 7 and 8 ; VI, 17, 11 ; 
VI, 16, 47 ; VI, 28, 4 ; X, 27, 2 ; X, 28, 3, &c.). 

In X, 89, 14, there is mention of a slaughter-house where 
cows were killed, and in X, 91, 14, there is an allusion to the 
sacrifice of horses, bulls, and rams. The allusions to the 
sacrifice of the horse are extremely rare, showing that, although 
the custom was introduced into India by the early Aryans 
from their primitive home, the flesh of horse as an article of 
food soon # fell into disuse. In later times the sacrifice of the 
'horse or the Asvamedhawas performed on rare occasions with 
great pomp and circumstance by powerful kings, after they had 
subdued their neighbours and assumed a title answering to the 
Imperial title in Europe. There can be no doubt this great 
imperial rite rose out of the simple sacrifice of the horse prac- 
tised in primitive times when the horse was still an article of 
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food. The pomp and ceremony, as well as certain revolting 
rites connected with the horse-sacrifice of later days, were 
unknown in Vedic times. 

A fairly complete account of the sacrifice of the horse, 
such as it prevailed in the Vedic times, is to be found in hymn 
1 52 of the first Mandala of the Rig Veda. The body of the 
horse was marked with a cane and was then dissected aloDg 
the lines marked, and the ribs and the different limbs were 
separated. The meat was roasted and boiled, while the soul 
of the horse was supposed to go to the gods. 

Who could have believed that this simple horse-sacrifice 
of the Rig Veda, the carving and the roasting and the boiling 
of the horse for worship and for the purposes of food, would 
have developed into the imperial ceremony of Aevamedha in 
later times ? But many a practice which wef; see in its simple 
and natural aspect in the Veda has deveBpped into pompous 
ceremonials in later days ; and many a simple Vedic allegory 
relating to the striking phenomena of Nature has also deve- 
loped into elaborate Puranic legends. Herein constitutes the 
true value of the Veda ; we trace in it Hindu rites and cere- 
monials and the Hindu religion itself to their simple natural 
beginnings. 

The fermented juice of the plant called Soma appears to 
have been the only intoxicating drink used in the Vedic times. 
So much were the ancient Aryans addicted to this drink that 
Soma was soon worshipped as a deity both in India and in 
Iran (under the name Haoma in the latter country), and we 
find one entire Mandala or Book of the Rig Veda dedicated 
to this deity. The Indo-Aryans appear to have been more 
addicted to fermented and intoxicating Soma than their peace- 
ful brethren of Iran ; and many are the allusions in the Zenda- 
vesta to the hated customs of their Indian brethren. Some 
antiquarians think that this was one great reason of those 
dissensions which broke out among the southern Aryans, and 
which led to the final separation of the Iranians from the 
Hindus. 

The process by which the Soma-juice was prepared has 
been fully described in IX, 66, and in other hymns. . We will 
translate a few verses from this hymn : — 
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“7. O Soma ! you have been crushed ; you flow as 
stream to Indra, scattering joy on all sides ; you bestow 
immortal food. 

“8. Seven women stir thee with their fingers, blending 
their voices in a song to thee ; you remind the sacrificer of his 
duties at the sacrifice. 

“9. You mix with water with a pleasing souud ; and the 
fingers stir you over a woollen strainer, and filter you. Your 
particles are thrown up then, and a sound arises from the 
woollen strainer. 

“11. The woollen strainer is placed on a vessel, and the 
fingers repeatedly stir the Soma, which sends down a sweet 
stream into the vessel. 

“13. O Soma ! you are then mixed with milk. Water 
runs towards thee with a pleasing sound.” 

From this description it would appear that the juice of 
Soma used to be taken — much as Siddhi is taken in our times — 
mixed with milk. The poets of the Rig Veda go into ecstasy 
over the virtues and the exhilarating powers of the Soma ; 
and some of their descriptions have developed into strange 
Puranic legends in subsequent times. One or two verses will 
illustrate this : — 

“O Soma ! there is nothing so bright as thou. When 
poured out, thou welcomest all the gods to bestow on them 
immortality” (IX, 108, 3). 

“The praiseworthy Soma has from ancient times been the 
drink of the gods ; he was milked from the hidden recesses of 
the sky ; he was created for Indra and was extolled” 
(IX, 110, 8). 

“In that realm where there is perennial light, and where 
the Heaven is placed, O Soma, lead me to that deathless and 
immortal realm ! Flow thou for Indra” (IX, 113, 7.) 

Such passages as these are to be found throughout the 
ninth book of the Rig Veda. Who could have guessed that 
the strange Puranic legends of the churning of the ocean and 
the discovery of the Amrita or immortal drink would have 
arisen from these simple Vedic descriptions of Soma 1 The 
sky in the Veda is considered watery, and is often confused 
with the sea, and the milking of Soma from the sky is tran- 
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slated in the Puranas into the churning of the ocean for the 
Amrita ! 

It would appear from many passages in the Rig Veda that 
many arts were carried to a high state of excellence. Weaving 
was well known of course, and deft female fingers wove the 
warp and the woof in ancient times as in modern days (II, 3, 
6 ; II, 38, 4, &c.). In one % curious passage (VI, 9, 2), the 
Rishi laments his ignorance of the mysteries of religious rites 
by saying ; “I know not the warp and I know not the woof” 
of religious rites ; and in another place (X, 26, 6), the weaving 
and bleaching of sheep’s wool are attributed to the god Pushan, 
who, as we have already seen, is the god of shepherds. 

Every Aryan village had probably its barber then as 
new ! and the clearances of forests by fire are in one passage 
somewhat mysteriously described as tihe shaving of the 
earth (I. 164, 44). Carpentry was also well known, and we 
have frequent allusions to the construction of carts and chariots 
(III, 53. 19 ; IV, 9, 14 ; IV, 16, 20, &c.) The use of iron, of 
gold, and of other metals was well known ; in V. 9, 5, we have 
a reference to the work of an ironsmith, and in VI, 3, 4, we 
are told of goldsmiths melting gold. 

But we get a better idea of working in metals in the Vedic 
times from the description of various gold ornaments and iron 
utensils and implements of war which is to be found through- 
out the Rig Veda. The allusions are numerous, and we can 
therefore only make a selection here which will convey a fair 
idea of the manufactures of those days. We are told of armours- 
used in war in I, 140, 10 ; in II, 39, 4 ; in IV, 53, 2 ; and in 
various other places. In II. 34, 3, we have reference to golden 
helmets, and in IV, 34, 9, there is mention of armour for the 
shoulders or arms, probably a shield. The lightning has been 
compared to a javelin ( rishti ) in V. 52, 6, and in V, 54, 11 ; and 
also to a sword or battle-axe ( bashi ), and to bows and arrows- 
and quivers in V, 57, 2. Three thousand mailed warriors are 
spoken of in VI, 27, 6 ; feathered, sharp-pointed shining shafts- 
are described in VI, 46. 11; and sharp-edged swords are spoken 
of in VI, 47. 10. And in verses 26 and 29 of the same hymn 
we are told of war-chariots and kettle-drums. And lastly, in 
the 75th hymn of the sixth Mandala, we have a spirited account 
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of the arms and accoutrements of war which we will translate 
for our readers further on. 

In IV, 2, 8, we have a reference to horses with golden 
caparisons, and in IV, 37, 4, V, 19, 3 and many other places 
we have allusions to the Nishka, a golden ornament worn in 
the neck. In V, 53, 4, the lighting ornaments of the Maruts 
are compared with jewelry (Anji), with necklaces ( Srak ), with 
golden breastplates ( Rukma ), and with bracelets and anklets 
(Khadi). In V, 54, 11, we are again told of anklets for the 
feet, and golden breast-plates for the breast, and of golden 
crowns ( 8%prahhiranmayih ) for the head. 

Thus it will be seen that a very considerable advance was 
made in the manufacture of arms, weapons, and various kinds 
of ornaments. We have references also to .skin vessels (VI, 48, 
18) and iron vessels (V, 30, 15), and several places to iron 
towns, which must be taken in figurtative sense as signifying 
strong forts (VII, 3, 7; VII, 15, 14; VII, 95, I, &c.). We have 
also references to a hundred stone-built towns in IV, 30, 20, 
and other places. 

There can be no doubt that in the various rocky and 
mountainous tracts where the early Hindus established their 
colonies, they soon learnt to utilise stone as a durable and 
cheap material of architecture; and there can be no difficulty in 
believing that in numerous Hindu towns many structures and 
surrounding walls were of stone. That the art of building was 
carried to some degree of excellence appears form many 
allusions to mansions with thousand pillars (11,41, 5; V, 62, 
6, &c.); but at the some time it must be admitted that there is 
no distinct allusion in the Rig Veda to the art of sculpture 
properly so-called. The researches of antiquarians have 
failed to discover in any part of India traces of sculptured 
stone of a time long previous to the Buddhist era; and 
in the numerous great museums of Europe, which are 
filled with the ancient stone monuments of Egypt and Babylon, 
India is not represented by any such monuments dating much 
before the Buddhist Period. 

Most of the animals demesticated at the present day were 
domesticated in India in the remote period of the Rig Veda. 
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We have spirited accounts of the war horse in several places 
(VI, 46, 13 and 14, Ac.) 

Indeed, these war horses were so highly prized by the early 
Aryans in their battles against the aborigines, that the horse, 
under the name of Dadhiha, soon became an object of 
workship; and in IV, 38, we have a spirited account of 
the respect paid to this god-like being. 

In IV, 4, 1, we have reference to a king riding with his 
ministers on an elephant. Among other domesticated ani- 
'.mals, we have frequent mention of cows, goats, sheep, buffaloes, 
•and dogs, which last were used in carrying burdens. 



CHAPTER IV 


WARS AND DISSENSIONS 

As has been stated before, the early Hindus wrested the 
fertile tracts on the banks of the Indus and its tributaries 
from the primitive races of the Punjab ; but the aborigines 
did not give up their birthright without a struggle. Retrea- 
ting before the more civilised oraganisation and valour of 
the Hindus in the open field, they still hung round in fastnesses 
and forests near every Hindu settlement and village, harassed 
them in their communication, waylaid and robbed them at 
every opportunity, stole their cattle, and often attacked them 
in considerable force. Well might they exclaim with the Gaels 
of Scotland, who had been similarly dispossessed of their fertile 
soil by the conquering Saxons, and had similarly retreated to 
barren fastnesses : — 

‘‘These fertile plains; that softened vale, 

Were once the birthright of the Gael ; 

The stranger came with iron hand, 

And from our fathers reft the land 
Where dwell we now ? See rudely swell 
Crag over crag, and fell o'er fell. 

Pent in this fortress of the North, 

Think'st thou we will not sally forth. 

To spoil the spoiler as we may, 

And from the robber rend the prey ? 

Ay, by my soul ! While on yon plain 
The Saxon rears one shock of grain, 

While, of ten thousand herds, there strays 
But one along you river's maze, — 

The Gael, of plain and river heir ; 

Shall, with strong hand, redeem his share !” 

Unfortunately, however, they had no poet to hand down 
to us their view of the case, and the only account we have of 
this long war of centuries is from the conquering Hindus. • 
It is needless to say that the conquerors viewed the aborigines 
with the contempt and harted which have marked the conduct 
of all conquering nations, whether on the banks of the Indus- 



WARS 


43 


seventeen hundred years before Christ, or on the banks of the 
Mississippi seventeen hundred years after Christ ! History 
repeats itself ; and the Punjab was cleared of its non-Aryan 
aborigines just as the United States of America have, in 
modern times, been cleared of the many powerful and brave 
Indian races who lived and hunted and ruled within its prime- 
val forests. 

Of these wars with the aborigines we have frequent 
allusions in the Rig Veda ; and a translation of some of these 
passages will give a better idea of thestf interminable hostilities 
than any account that we can give of them. The allusions are 
so numerous that our only difficulty is in making a selection. 

“Indra, who is invoked by manyj and is accompanied by 
his fleet companions, has destroyed Jby his thunderbolt the 
Dasyus and Simyus who dwelt on earth, and then he distri- 
buted the fields to his white-complex|oned friends (Aryans). 
The thunderer makes the sun shine and' the rain to fall” (I, 100, 
18). “Indra with his weapon, the thunderbolt, and in his 
vigour, destroyed the towns of the Dasyut, and wandered at 
his will. O holder of the thunderbolt ! be thou cognisant of 
our hymns, and cast thy weapon against the Dasyu, and 
increase the vigour and the fame of the Ary a" (I, 103, 3). 

In the very next hymn, we come across a curious allusion 
to aboriginal robbers who dwelt on the banks of four small 
streams called the Sifa, the Anjasi, the Kulisi, and the 
Virapatni, whose courses cannot now be determined. These 
robbers issued from their fastnesses and harassed the civilised 
Aryan villages, much in the same way as a true descendant of 
those aborigines, the Bhil Tantia in our own times, harassed 
the peaceful villages of Central India ! We translate the two 
verses below : — 

“Kuyava gets scent of the wealth of others and appropriates 
it. He lives in the water and pollute s it. His two wives bathe 
in the stream ; may they be drowned in the depths of the Sifa 
river ! 

“Ayu lives in water in a secret fastness. He flourishes 
amidst the rise of waters. The rivers Anjasi, Kulisi, and 
Virapatni protect him with their waters” (I, 104, 3 and 4). 

We proceed with some more extracts : — 
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“Indra protects his Arya worshipper in wars. He who 
protects him on countless occasions, protects him in all wars. 
He subdues the people who do not perform sacrifices for the 
benefit of men (Aryans)). He flays the enemy of his black skin 
and kills him and reduces him to ashes. He burns down all 
who do injury, and all who are cruel” (I, 130, 8). 

“O destroyer of foes ! collect together the heads of these 
marauding troops, and crush them with thy wide foot 1 Thy 
foot is wide ! 

“O Indra ! destroy the power of these marauding troops 1 
Throw them into the vile pit — the vast and vile pit ! 

“O Indra ! thou hast destroyed three times fifty such 
troops 1 People extol this thy deed ; but it is nothing com- 
pared to thy prowess ! 

“O Indra ! destroy the Pishachis, who are reddish in 
appearance and utter fearful yells. Destroy all these P.aksha- 
sas” 1 (1, 133, 2-5). 

“O Indra ! the poet prays to thee for pleasant food. 
Thou hast made the earth the bed (burial-ground) of the Ddsas. 
Indra has beautified the three regions with his gifts ; he has 
stayed Kuyavacha for King Oaryani. 

“O Indra ! Rishis still extol that ancient deed of 
prowess 1 Thou hast destroyed many marauders to put an 
end to war ; thou hast stormed the towns of enemies who 
worship no gods ; and thou hast bent the weapons of foes who 
worship no gods” (I, 174, 7 and 8). 

‘•O Asvins ! destroy those who are yelling hideously like 
days, and are coming to destroy us ! Slay those who wish to 
fight with us ! You know the way to destroy them. Let each 
word of those who extol you bring wealth in return. O you 
truthful ones ! accept our prayers.” (1, 182, 4). 

“The far-famed and graceful Indra is gracious to men 
(Aryans) ! The destroying and powerful Indra has cast down 
the head of the malignant Dasa ! 

Indra, who slayed Vritra and stormeds towns, has destroyed 
the troops of the black Dasas, and has made the earth and the 


I Pishachis and Rakshasas may mean imaginary demons. We would 
rather think, however, that they here refer to the aborigines. 
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water for Manu. i 2 May he fulfil the wishes of the sacrifiicer” 
(II, 20, 6 and 7). 

We know how the Spaniards, the conquerors of America , 
owed their successes to a very great extent to their horses, 
animals previously unknown to the American aborigines, and 
and therefore regarded with a strange terror. It would seem 
that the war-horses of the early Indo-Aryans inspired the 
aborigines of India with a similar fear. The following 
passages, translated from a hymn to Dadhikra, or the deified 
war-horse, will therefore be regarded[ with interest : — 

“As people shout and raise a cry after a thief who has 
purloined a garment, even so the enemies yell and shout 
at the sight of Dadhikra ! As birds make a noise at the 
sight of the hungry hawk on its descent, even so the enemies 
yell and shout at sight of Dadhikra,: careering in quest of 
plunder of food and cattle ! i 

“Enemies fear Dadhikra, who is radiant and detroying as a 
thunderbolt. When be beats back a. thousand men around 
him, he becomes excited and uncontrollable in his strength” 
(IV, 38, 5 and 8). 

It would seem from numerous passages in the Rig Veda 
that Kutsa was a powerful warrior and a mighty destroyer 
of the black aborigines. We are told in hymn 16 of the 
fourth Mandala, that Indra slew the “ Dasyu , who is wily and 
impious,” to bestow wealth on Kutsa (verse 9) ; that he helped 
Kutsa and came to his house with the common object of 
slaying the Dasyu (verse 10) ; and that he slew fifty thousand 
“black-complexioned enemies” in battle (verse 13). In IV, 
28, 4, we are told that Indra has made the Dasyus devoid 
of all virtues, and the object of hatred of all men ; and in 
IV, 30, 1 5, we learn that Indra destroyed five hundred and a 
thousand Dasas- 

We have similar allusions to the subjugation and destruc-v 
tion of Dasyus or Dasas in V, 70, 3 ; VI, 18, 3 ; and VI, 25, 2 ; 
while their is a curious reference to an unknown region 


i Here, as elsewhere, Manu is spoken of as the ancestor of the Aryan 

man, In many places he is spoken of as the originator of cultivation 
and of the worship of fire which distinguished the Aryans. 
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inhabited by the Dasyas in VI, 47, 20, which deserves transla- 
tion : — 

“O ye gods ! We have travelled and lost our way, and 
came to a region where cattle do not pasture. The extensive 
region gives shelter to Dasyus only. O Brihaspati ! lead us 
in our search for cattle. O Indra ! show the way to your 
worshippers who have lost their way.” 

It will be seen that the Aryan poets are sufficiently 
uncomplimentary in speaking of the shouts and yells of the 
aboriginal barbarians. The civilised conquerors could scarcely 
imagine that these yells could form a language, and have 
therefore in some places described the barbarians as without 
a language (V, 29, 10, &c.) 

We have spoken before of Kuyava and Ayu, two aboriginal 
robbers who dwelt in fastnesses surrounded by rivers, and 
harassed the Aryan villages. We have frequent allusions to 
another powerfull aboriginal leader who is called Krishna, 
probably because of black complexion. One of the passages 
relating to him deserves translation: — 

“The fleet Krishna lived on the banks of the Ansumati 
river with ten thousand troops. Indra of his own wisdom 
became cognisant of this loudyelling sheaf. He destroyed 
the marauding host for the benefit of men (Aryans). 

“Indra said : ‘I have seen the fleet Krishna. He is 
lurking in the hidden region near the Ansumati, like the sun 
in a cloud. O Maruts ! I desire you to engage in fight, and 
to destroy him.’ 

“The fleet Krishna then appeared shining on the banks of 
the Ausumati. Indra took Brihaspati as his ally, and destroyed 
the fleet and godless army” (VIII, 96, 13 — 15). 

Not only have the aborigines been described as fond of 
yelling and devoid of a language, but they are in other places 
considered as scarcely human. We are told in one place : — 

“We are surrounded on all sides by Dasyu tribes. They 
do not perform sacrifices ; they do not believe in anything ; 
their rites are different ; they are not men ! O destroyer of 
foes ! kill them. Destroy the Dasa race !” (X, 22, 8). 

In X, 49, Indra proclaims that he has deprived the Dasyu 
race of the name of Atya (verse 3) ; that he has destroyed 
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Navavastva and Brihadratha of the Data race (verse 6) ; that 
he cuts the Dasas in twain, — “it is for this fate that they have 
been born !” (verse 7). 

Such were the aborigines with whom the early Hindus 
carried on an interminable war, and such was the fate to which 
they consigned their less civilised neighbours, the primeval 
owners of the Indian soil ! It is abundantly evident that no 
love was lost between the conquerors and the conquered. It 
was by ceaseless fighting that the conquerors protected them- 
selves in their newly-conquered country, gradually extended 
the limits of cultivation, built new villages, threw out new 
colonies in primeval jungles, and spread the light of civilisation 
and the fame of their prowess around. They hated the despised 
barbarians with a genuine hatred, killed numbers of them 
when they could, thinned their ranks with their horses, called 
them yelling hounds and men without a tongue and brutes 
below the ranks of men, and almost believed they were born 
to be slain, — “it is for this fate that they have been born !” 
On the other hand, the stubborn barbarians had their revenge 
too. Retreating before the more civilised valour of the 
Hindus, they hung about in every fastness and every bend of 
a river, they waylaid and robbed travellers, harassed villages, 
killed or stole cattle, and sometimes fell on the Hindus 
in great numbers. With that dogged tenacity which is peculiar 
to barbarians they disputed every inch of ground as they 
retreated, they interrupted the religious rites of the 
conquerors, dispised their gods, and plundered their wealth. 
But in spite of every resistance the colonies of the more 
civilised races extended in "every direction, the area of 
of civilisation widened, jungles and wastes were brought 
under cultivation and dotted with villages and royal towns, 
and the kingdom of the early Hindus extented over the 
whole of the Punjab. The barbarians were either exterminated, 
or retreated before the ever-advancing line of Aryan civilisa- 
tion into those hills and fastnesses which their children 
still inhabit. 

It may be imagined, however that some among the 
weaker barbarians preferred abject subjection to exterm- 
mination or exile. We find traces accordingly in the Rig 
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Veda of Dasyus who at last owned the domination of the- 
more powerful race, and who adopted their civilisation 
and their language, These, then, were the first Einduiscd 
aborigines of India. 

Our extracts on the subject of the Aryans with the 
aborignes have been numerous. We will now quote one- 
or two passages to show that the Aryan conquerors were 
not always at peace among themselves ! Sudas was 
an Aryan king and conqueror, and we are frequently told that 
various Aryan tribes and kings -ombined against him, and he 
was victorious over them all. The allusions to these internecine 
wars among Aryan races, and to the particular tribes who 
fought against Sudas, are historically among the most impor* 
tant passages in the Rig Veda. 

“8. The wily foes planned destruction, and broke down 
the embankment of the Adina (to cause an inundation). But 
Sudas filled the earth with his prowess, and Kavi, the son of 
Chayamana, fell like a victim. 

“9. For the waters of the river flowed through their old 
channel and did not take a new course ; and Sudas’ hors.: 
marched over the country: Indra placed the hostile and 
talkative men and their children under Sudas. 

“11. Sudas earned glory by killing twenty-one men of both 
regions. As the young priest cuts the kusa grass in the house 
of sacrifice, even so Sudas cut his enemies. The hero Indra 
sent the Maruts for his succour. 

“14. The sixty-six thousand six-hundred and sixty-six 
warriors of Anu and Druhya, who had desired for cattle, and 
were hostile to Sudas, were laid low. These deeds proclaim 
the glory of Indra 1 

“17. It was Indra who enabled the poor Sudas to achieve- 
these deeds. Indra enabled the goat to kill the strong lion. 
Indra felled the sacrificial post with a needle. He bestowed 
all the wealth on Sudas.“ (VII, 18). 

The poet Tritsu or Vasishtha, who sang those deeds of 
of Sudas’ glory, was not unrewarded for his immortal 
verse. For in verses 22 and 23, he aknowledges with 
gratitude that the valiant Sudas rewarded him with two 
hundred cows and two chariots and four horses with gold 
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trappings ! We quote bolow another hymn relating to 
Sudas. 

“1. O Indra and Varuna ! Your worshippers, relying on 
your help and seeking to win cattle, have marched eastwards 
with their weapons. Crush, Indra and Vuruna, your 
enemies, whether Dasaa or Arfaa, and defend Sudas with 
your protection. 

“2. Where men raise their banners and meet in battle,, 
where nothing seems to favour us, where the men look 
to the sky and tremble, then, O Indra and Varuna f 
help us and speak to us words of comfort. 

“3. O Indra and Varuna ! the ends of the earth seem to 
be lost and the noise ascends to the Skies ! The troops 
of the enemy are approacning. O Indra and Varuna ! who 
ever listen to prayers, come near us with ydur protection, 

“4, O Indra and Varuna ! you pierced the yet unassailed 
Bheda, and saved Sudas. You listened; to the prayers of 
the Tritsus. Their priestly vocation bore fruit in the hour 
of battle. 

“5. O Indra and Varuna ! the weapons of the enemy 
assail me in all directions, the foes assail me among marauding 
men. You ore the owners of both kinds of wealth ! Save 
us in the day of battle. 

“6. Both parties invoked Indra and Varuna for wealth at 
the time of wajr. But in this battle you protected Sudas with 
the Tritsus who were attacked by ten kings. 

“7. O Indra and Varuna ! the ten kings who did not 
perform sacrifices were unable, though combined, to beat 
Sudas.” 

“8. You bestowed vigour, Indra and Varuna, to Sudas,. 
when surrounded by ten chiefs ; when the white-robed Tritsus, 
wearing braided hair, worshipped you with oblations and 
hymns” (VII, 83). 

Another remarkable hymn gives an account of the weapons 
used in war >n those days. We make some extracts : — 

“1. When the battle is nigh, and the warrior marches in 
his armour, he appears like the cloud ! Warrior, let not thy 
person be pierced ; be victorious ; let thy armour protect you ! 

“2. We will win cattle with the bow, wc will win with 
4 
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the bow ; we will conquer the fierce and proud enemy with 
the bow ! May the bow foil the desires of the enemy ! We 
will spread our conquests on all sides with the bow ! 

“3. The string of the bow when pulled approaches the 
ear of the archer, making way in battle. It whispers words 
of consolation to him, and with sound it clasps the arrow, 
even as a loving wife clasps her husband, 

“5. The quiver is like the parent of many arrows ; the 
many arrows are like its chiidren. It makes a sound, and 
hangs on the back of the warrior, and furnishes arrows in 
battle, and conquers the enemy. 

“6. The expert charioteer stands on his chariot and drives 
his horses wheresoever he will. The reins restrain the horses 
from behind. Sing of their glory ! 

“7. The horses raise the dust with their hoofs, and career 
over the field with the chariots, with loud neighing. They do 
not retreat, but trample the marauding enemies under their 
feet. 

“11. The arrow is feathered ; the deer (horn) is its teeth. 
Well pulled and sent by the cow-leather-string, it falls on 
the enemy. Wherever men stand together or are separate, 
there the shafts reap advantage, „ 

‘14. The leather guard protects the arm from the abrasion 
of the bow-string, and coils round the arm like a snake in its 
convolutions. It knows its work, and is efficient, and protects 
the warrior in every way. 

“15. We extol the arrow which is poisoned, whose face is 
of iron j 1 whose stem is of Parjanya” (VI, 75). 

Before concluding our extracts, we will make one more 
from a hymn about the coronation of victorious kings, 

“1. O king ! I Place you in the stations of a king. Be 
the lord of this country ! Be immovable and fixed ! Let all 
the subjects cherish thee ! Let not your kingdom be destroyed ! 


i This passage shows that the arrow heads were of iron. Parjanya 
in the god of rains. Stems of Parjanya probably mean stems of reed 
growing in the rains. Verse n shows that arrow-heads were sometimes 
of deer-horn. 
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“2. Remain here fixed as the mountain ; do not be 
dethroned ! Remain fixed like Indra, and support the 
kingdom ! 

“3. Indra has received the sacrificial offerings, and 
supports the newly-coronated king ! Soma blesses him. 

“4. The sky is fixed, the earth is fixed, tne mountains 
are fixed, this universe is fixed. He also is fixed as king 
among his subjects ! 

“5. May king Varuna make you immovable ! May the 
good Brihaspati make you immovable ; ptay Indra and Agni 
support you and make you immovable. £ 

‘•6. See, I mix these immortal offeringi with the immortal 
Soma-juice. Indra has brought your subjects under your rule, 
and made them willing to pay you revenue!?!” (X, 173). 

These extracts are enough. We have elfcewhere shown that 
the warriors used not only armour ancl helmets, but also 
protecting armour for the shoulder, probably shields. They 
used javelins and battle-axes, and sharp-edged swords, beside 
bows and arrows. All the weapons of war known elsewhere 
in ancient times were known in India four thousand years ago. 
Drums assembled men in battle, banners led them on in com- 
pact masses, and the use of war-horses and chariots was well 
known, Tame elephants were in use too, and we have allu- 
sions to kings riding on richly-caparisoned elephants with tl eir 
ministers (IV, 4, 1). But it does not appear that elephants 
were regularly used in • war in the Vedic Period, as they were 
in the third and fourth centuries before Christ when the 
Greeks came to India. 

For the rest, it was a turbulent time when the Vedic 
warriors lived and "fought. They had not only to wage an 
interminable war against the aborigines, but the Hindu 
States were divided among themselves, and a powerful 
leader was often bent on annexing his neighbour’s state. 
Rishis engaged in sacrifices asked for prowess to 
conquer the foes, or prayed to the gods for sons 
who would win victory in battles. Every able-bodied man 
was a warrior, and was ever piepared to defend his home 
and his fields and his cattle with his strong right arm, Every 
Hindu colony or tribe, while attentive to the worship of the 
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gods and to the cultivation of the various arts of peace, was 
at the same time alive to the fact that its national existence 
depended on a constant preparedness for war. And the great 
conglomeration of Hindu tribes, which spread from the banks 
of the Indus to the banks of the Sarasvati, consisted of hardy, 
brave, and warlike people, who maintained their footing in the 
land, and their independence and national existence by cons- 
tant struggles, and a determination to win or die. 

It is sad to contemplate this state of things. But where is 
the country in which, in ancient times, tribes and nations had 
not to maintain a ceaseless war for their aggrandisement, or 
even for their very existence ? And even in modern times, 
during the two thousand years which have elapsed since 
Gautama Buddha and Jesus Christ preached their messages of 
peace, where shall we seek for the tribe or nation which could 
hope to reap the results of its peacefnl industry without a 
constant struggle against its neighbours ? With the exception 
of a few countries advantageously situated, all the nations of 
Europe are armed to the teeth ; all the individuals, by 
millions, of great kingdoms and empires, are eternally prepared 
for war, ready on a week’s notice to leave their homes and 
occupations and march to the frontier ! Civilisation has done 
much for the cause of humanity ; but civilisation has not 
converted the sword into the scythe, or enabled man to reap 
the results of his peaceful industry without a struggle to the 
death against his neighbour. 
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It was by such continuous wars against the aborigines of the 
soil that the Aryans at last conquered the whole of the Punjab 
from the Indus to the Sarasvati, and from the mountains pro- 
bably to the sea. 

As might be expected, we have frequent allusions to the 
Indus and its five tributaries. Hymn 75 of the tenth Mandala 
is a remarkable instance, and we will guise our readers a tran- 
slation of the entire hymn 

“1. O ye streams ! The bard celebrates your excellent 
prowess in the house of the worshipper. ; They flow in three 
systems, seven streams in each system <, The prowess of the 
Indus is superior to that of all others. 

“2. O Indus ! when you ran towards lands rich in food, 
Varuna opened out the way for you. You flow over a spacious 
path on the land. You shine above all flowing rivers. 

“3. The mighty sound of the Indus ascends above the 
earth to the sky ! She flows with mighty force and in radiant 
form. Her mighty sound is heard as if rains are descending 
from the clouds with great noise. The Indus comes roaring 
like a bull. 

“4. As cows bring milk to their calves, even thus, O Indus, 
the other streams come sounding to you with their waters ! 
As a king marches with his forces to battle, even thus you 
march in front with two systems of rivers flowing by your 
side l 1 

“5. O Ganga ! O Yamuna and Sarasvati and Sutudri 
(Sutlej) and Parushni (Ravi) ! share this my praise among you ! 
O river combined with Asikni (Chinab) ! O Vitasta (Jhilam) 1 
O Arjikiya (Beas), combined with Sushoma (Indus) ! hear 
my words. 

I ».«„ the tributaries coming from Cabul in the west, and the 
tributaries flowing through the Punjab in the east, as named in the two 
following verses. 
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“6. O Indus ! first thou flowest united with Trishtama, 
then with Susartu and Rasa and the Sveti. You unite Krumu 
(Kurum river) and Gomati (Gonial river) with Kubha (Cabul 
river) and Mehatnu. You proceed together with these rivers. 

“7. The irresistible Indus proceeds straight, white and 
dazzling in splendour ! She is great, and her waters fill all 
sides with mighthy force. Of all the flowing rivers, none is 
flowing like her ! She is wild like a mare, beautiful like a 
well-developed woman ! 

“8. The Indus is ever young and beautiful. She is rich 
in horses, in chariots, and in garments ; she is rich in gold 
and is beauleously clad ! She is rich in corn and in wool and 
in .straw, and has covered herself with sweet flowers. 

“9. The Indus has fastened horses to her easy chariot, 
and has brought food therein to us. The greatness of the 
chariot is extolled as mighty ; it is irresistible and great and 
rich in its fame !” 

The hymn is remarkable for its power and its beauty, and 
remarkable also for the extensive vision of the poet who, as 
Max Muller says, takes in at one swoop three great river- 
systems, those flowing from the north-west into the Indus, 
those joining it from the north-east, and in the distance the 
Ganges and the Jumna with their tributaries. “It shows the 
widest geographical horizon of the Vedic poets, confined by 
the snowy mountains in the north, the Indus and the range 
of the Suleiman mountains in the west, the Indus or the sea 
in the south, and the valley of the Jumna and Ganges in the 
east. Beyond that the world, though open, was unknown to 
the Vedic poets.” 

The rivers of the Punjab are sometimes spoken of together 
as the “seven rivers,” and it is explained in one place (VII, 36, 
6), that the seven rivers have the Indus for their mothef and 
the Sarasvati as the seventh. The Indus and its five branches 
still water the primeval home of the early Hindus, but the 
Sarasvati, which was the most sacred of ancient rivers and 
was worshipped even in that remote time as a goddess, has 
since ceased to flow. Its bed is still visible near' Kurukshetra 
and Thanesvar, and these places are still considered sacred by 
the Hindus. 
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There is one somewhat curious passage in which the Rishi 
Visvamitra, encumbered with the chariots and horses and 
other rewards bestowed on him by King Sudas, finds a diffi- 
culty in crossing the confluence of the Beas and the Sutlej, 
and pours out an entire hymn (III, 33) to appease the anger 
of the roaring flood ! We have seen that this Sudas was a 
mighty conqueror and subjugated ten surrounding kings, and 
was the victor of great battles which form the theme of some 
spirited hymns. This mighty conqueror seems also to have 
been a patron of learning and religion, and liberally rewarded 
the sages of the houses of Visvamitra and, Vasishtha alike. As 
a consequence, there was jealousy between these two priestly 
houses to which we will allude further on.|> 

While references to the rivers of the Punjab are thus 
frequent, allusions to the Ganges and tjhe Junma are rare. 
We have already translated a hymn ia which both those 
rivers are named. 

They only other passage in the Riig Veda where the 
Ganges is alluded to, is VI, 45, 31, where the high banks 
of the Ganges are the subject of a simile. The famed cattle 
in the pasture-fields along the banks of the Jumna are 
alluded to in V, 52, 171 

Thus the land of the five rivers was the earliest home of 
the Aryan settlers in India ; and it would seem that the 
settlers along the five rivers gradually formed themselves into 
live tribes or nations. The “five lands” ( Prncha-Kshiti ) are 
alluded to in 1, 7, 9 ; 1, 176, 3 ; VI, 46, 7, and in other 
places. Similarly we read of the “five cultivating tribes” 
( Pancha-Krishti ) in II, 2, 10; IV, 38, 10 ; and other places, 
and we read of “five peoples” ( Pancha-Jana ) in VI, 11,4; 
VI, 51, 11 ; VIII, 32, 22 ; IX, 55, 23, and other places. 

It was these “five tribes” of simple, bold, and enterprising 
Aryans, living by agriculture and by pasture on .the fertile 
banks of the Indus and its tributaries, which have spread 
their civilisation from the Himalayas to Cape Comorin. . 

We now turn to the interesting and pleasing subject of the 
social and domestic manners and the home-life of these five 
tribes of the Punjab. -The first thing that strikes us here 
is the absence of those unhealthy rules and restrictions, those 
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marked distinctions between man and man and between 
class and class, which form the most unpleasant feature of 
later Hindu society. We have already seen that the sturdy 
Hindus of the Vedic times recognised no restrictions against 
the use of beef, and that they refer with pride to their 
merchants going to the sea. We have seen too, that the 
Rishis did not form a separate and exclusive class, and did 
not pass their lives away from the world in penance and 
■contemplation. On the contrary, the Rishis were practical 
men of the world who owned large herds of cattle, cultivated 
fields, fought against the aboriginal enemies in times of war, 
and prayed to their gods for wealth and cattle, for victory 
in wars, and for blessings on their wives and children. Every 
father of a family was in fact a Rishi on a small scale, and 
worshipped his gods in his own house in his own humble 
fashion, and the women of the family joined in the worship, 
and helped in the performance of the ceremonies. Some among 
the community were of course prominent in the composition 
of hymns and the performance of great sacrifices ; and kings 
and rich men sent for them on great occasions, and rewarded 
them handsomely. But even these great composers — these 
great Rishis of the Rig Veda — did not form an exclusive caste 
of their own. They were worldly men, mixed and married 
with the people, shared property with the people, fought the 
wars of the people, and were of the people. 

One martial Rishi for instance (in V, 23, 2) prays for a 
son who will conquer enemies in war. Another (in VI, 20, 

1 ) prays for wealth and corn-fields and a son who will destroy 
his foes. Another (in IX, 69, 8) prays for wealth and gold, 
for horses and cows, for profuse harvests, and excellent 
progency. Another Rishi, with naive simplicity, says that his 
cattle are his wealth and his Indra ! (VI, 28, 5.) Through- 
out the Rig Veda the Rishis are the people. There is not 
the shadow of any evidence that the Rishis or priests were a 
■“caste” of their own, different from the fighters and cultivators. 8 


2 The solitary mention of the four castes, in X, 90, 12, will not be 
considered an exception, or weaken our argument. The hymn itself 
eras composed centuries after the time when the Rig Veda hymns were 
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This will be considered by impartial judges to be very good 
evidence that the cast-system did not exist. It proves a 
negative much more convincingly than many positive facts can 
be proved. In a vast collection of hymns, composed during 
six hundred years and more, and replete with references to the 
habits and manners and customs of the people, — replete with 
allusions to agriculture and pasture and manufacture, to wars 
against aborigines, to marriage and domestic rules, and the 
duties and position of women, to religious observances and 
to elementary astronomy as then known, — we have not one 
single passage to show that the community was cut up into 
hereditary “ Castes .” Is it possible to suppose that the wander- 
ful system existed, and yet there is no a|lusion to that funda- 
mental principle of society in the te* thousand verses of the 
Rig Veda ? Is it possible to find a sijBgle religious work of 
later times, of one-tenth the dimensions; of the Rig Veda, which 
is silent on that system ? 

So far, then, we have proved a aegative in the only way 
in which a negative can be proved. But curiously enough 
there is positive proof, and various passages in the Rig Veda 
show, that the caste-system did not exist. The very word 
“varna,” which in later Sanscrit indicates caste, is used in the 
Rig Veda to distinguish the Aryans and the non-Aryans, and 
nowhere indicates separate sections in the Aryan community 
(III, 34, 9, &c.). The very word Kskatriya, which in later 
Sanscrit means the military caste, is used in the Veda simply 
as an adjective which means strong, and is applied to gods (VII, 
64, 2 ; VII, 89, 1, &c.). The very word Vipra, which in later 
Sanscrit means the priestly caste, is used in the Rig Veda 
merely as an adjective which means wise, and which is applied 
to gods (VII, 11, 6, &c.). And the very word Brahmana, 


generally composed, as is proved by its language and its ideas. It was 
composed after the Rik, and the Saman and the Yajur Vedas had been 
separately classified (verse 9), and after the idea of the sacrifice the 
Supreme Being (unknown elsewhere in the Rig Veda) had found a place 
in the Hindu religion. It was composed, as Colebrooke states, after 
the rude versification of the Rig Veda had given place to the more 
sonorous metre of a later age. All scholars agree as to this hymn being 
•comparatively modern. 
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which in later Sanscrit means also the priestly caste, is used 
in a hundred places in the Rig Veda to imply the composers 
of hymns, and nothing else (VII, 103, 8, &c.). 

We would gladly multiply evidence, but our limits forbid. 
But we cannot help producing one piece of evidence. With 
that charming simplicity which is the characteristic beauty of 
the Rig Veda, one Rishi says pathetically of himself : — 

'‘Behold, I am a composer of hymns, my father is a 
physician, my mother grinds corn on stone. We are ali 
engaged in different occupations. As cows wander (in various 
directions) in the pasture-fields for food, so we (in various 
occupations) worship thee, O Soma ! for wealth. Flow thou 
for Indra !” (IX, 112, 3). Those who suppose that the heredi- 
tary caste-system existed in the Vedic times will find some 
difficulty in explaining passages like the above, where father, 
mother, and son are described as physician, corn-grinder, and 
composer of hymns ! 

Later asserters of the caste-system have sometimes tried 
to explain these passages, and with the most wonderful results ! 
Like most other Rishis of the Rig Veda (who, we have seen 
before, constantly prayed for warlike sons), Visvamitra was a 
warrior and a composer of hymns. Later Hindus were shocked 
at this, and invented a beautiful Puranic myth to explain how 
Visvamitra was first a Kshatriya and then became a Brahman. 
Needless endeavour, for Visvamitra was neither a Kshatriya 
nor a Brahman ! He was a Vedic Rishi, i. e., a warrior and 
priest, long before the Brahmans and the Kshatriyas, as such, 
were known ! 3 

3 It gives us much pleasure to be able to cite here the authority of 
three scholars who have devoted their lifetime to the study of the Veda 
and who form the Triumvirate of Vedic scholarship in Europe : 

“If then, with all the documents before us, we ask the question, 
does caste, as we find it in Manu, and at the present day, form part 
of the most ancient religious teaching of the Vedas ? We can answer 
with a decided ‘No* ” — Max Muller, Chips from a German Workshop , vol. 
ii. (1867), p. 307. 

"There are no castes as yet, the people are still one united whole* 
and bear but one name, that of Visas,"— Weber, Indian Literature 
(translation), p. 38. 

And lastly, Roth shows how in the Vedic Age the domestic 
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As we have seen, then, every father of a family was his 
own priest, and his home was his temple. There is no mention 
of idols in the Rig Veda, none of temples or places of worship 
where the people were to congregate. The sacred fire was 
lighted in the house of every house-holder, and he chanted 
the beautiful and simple hymns which we now find collected 
in the Rig Veda. We have a pleasing picture of women who 
assisted at these sacrifices, who ordered the necessary things, 
prepared them with pestle and mortar, extracted the Soma- 
juice, stirred it with their figures, and strained it through a 
woollen strainer. In numerous placet we find mention of 
wives joining their husbands, and performing the sacrifice 
tegether. They offer the oblations together, and hope thereby 
to go to heaven together (I, 131,3 ; V, j43, 15, &c.). A few 
verses from a pious hymn on this ssubject will no doubt 
interest our readers. \ 

“5. O ye gods ! The marrid couple who prepare oblations 
together, who purify the Soma-juice and mix it with milk. 

“6. May they obtain food for their eating, and come united 
to the sacrifice. May they never have to go in quest of food. 

•‘7. They do not make vain promises of offerings to 
the gods, nor withhold your praise. They worship you with 
the best offerings. 

“8. Blest with youthful and adolescent offspring, they 
acquire gold, and they both attain to a mature age. 

“9. The gods themselves covet the worship of such a 
couple who are fond of sacrifices', and offer grateful food to 
the gods. They embrace each other to continue their race, 
and they worship their gods !” (VIII, 31). 

Still more grateful to us is the picture of cultured ladies 
v/ho were themselves Rishis, and composed hymns and per- 


priests of petty kings were called Brahmans, and had not yet formed 
into a caste. And the great scholar explains how in a later age,— that 
uf the Mahabharata, — “powerful communities should arise among the 
domestic priests of petty kings, and their families should attain to the 
highest importance in every department of life, and should grow into 
o caste .” — Quoted in Muir's Sanscrit Texts , vol. i, (1872), p, 29k. 
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formed sacrifices like men. For there were no unhealthy 
restrictions against women in those days, no attempt to keep 
them secluded or uneducated or debarred from their legiti- 
mate place in society. There, is mention of veiled wives and 
brides, but no allusion to women being kept in seclusion. On 
the contrary, we meet them everywhere in their legitimate 
spheres of action, taking a share in sacrifices, and evercising 
their influence on society. We cherish the picture of the cul- 
tured lady Visvavara, which has been handed down to us 
through thousands of years, — a pious lady who composed 
hymns, performed sacrifices, and with true fervency invoked 
the god Agni to regulate and keep within virtuous bounds 
the mutual relations of married couples (V. 28, 3). We meet 
with the names of other ladies also who were Rishis of the 
Rig Veda, 

In a society so simple as that of the Vedic times, the 
relations of life were determined by the needs and require- 
ments of individuals rather than by cast-iron rules as in later 
days ; and there was no religious obligation, therefore, that 
every girl must be married. On the contrary, we find allu- 
sions to unmarried women who remained in the homes of 
their fathers, and naturally claimed and obtained a share of 
the paternal property (11, 17, 7). On the other hand, we 
have frequent references to careful and industrious wives who 
superintended the arrangments of the house, and like the 
dawn roused and sent every one jn the house to his work in 
the morning (1, 124,24), and who possessed those domestic 
virtues for which Hindu wives have always been noted from 
the earliest to the present times. Occasionally we have allu- 
sions to women who went astray (II, 29, 1) ; to maidens who 
had no brothers to watch over their morals ; and wives who 
were faithless to their husbands (IV, 5, 5 ; X, 34, 4). And 
we are told of the wife of a ruined gambler who becomes the 
object of other men’s lust (X, 34, 4). 

It would seem that girls had some voice in the selection 
of their husband. Their selection was not always happy, 
for “many a woman is attracted by the wealth of him who 
seeks her. But the woman who is of gentle nature and 
of graceful form selects, among many, her own loved 
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one as her hasband” (X, 27, 12). We can almost imagine 
we see the Svayamvara of later times foreshadowed in the 
above verse, There can be no doubt, however, that fathers 
always exercised a wise control in the selection of husband for 
their daughters ; and as at the pesent day, fathers gave away 
their girls gracefully adorned and decked with golden orna- 
ments (IX, 46, 2 ; X, 39, 14). 

The ceremony of marriage was an appropriate one, and 
the promises which the bridegroom and bride made to each 

other were suitable to the occasion. We will translate some 

* 

verses from a hymn in the later portion r of the Rig Veda, in 
which we find a pleasing picture of thgi ceremony. The first 
two among the following verses will shbw that the nnnatural 
custom of child-marriage was unknown, and that girls were 
married after they had attained their youth : — 

“21. O Visvavasu ! (god of marriage), arise from this 
place, for the marriage of this girl is over. We extol Visvavasu 
with hymns and prostrations. Go to some other maiden 
who is still in her father’s house and has attained the signs 
of the age of marriage. She will be your share, know of her. 

“22, O Visvavasu ! arise from this place. We worship thee, 
bending in adoration. Go to an unmarried maidan whose 
person is well developed ; make her a wife and unite her ' to a 
husband. 

“23. Let the paths by which our friends go in quest of a 
maidan for marriage be easy and of free thorns. May Aryaman 
and Bhaga lead us well. O gods ! may the husband and wife 
be well united. 

“24. O maiden ! the graceful sun had fastened thee 
ties (of maidenhood), we release thee now of those ties. We 
place thee with thy husband in a place which is the home of 
truth and the abode of righteous actions. 

“25. We release this maiden from this place (her father’s 
house), but not from the other place (her husband’s house). 
We unite her well with the other place. O Indra ! may she 
be fortunate and the mother of worthy sons. 

“26. May Pushan lead thee by the hand from this place. 
May the two Asvins lead thee in a chariot. Go to thy 
(husband’s) house and be the mistress of the house. Be 
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the mistress of all, and exercise thine authority over all in 
that house. 

“27. Let children be born unto thee, and blessings attend 
thee here. Perform the duties of thy household with care. 
Unite thy person with the person of this thy husband ; 
exercise thy authority in this thy house until old age. 

“40. First Soma accepts thee ; then Gandharva accepts 
thee ; Agni is thy third lord ; the son of man is the fourth 
to accept thee. 4 

“41. Soma bestowed this maiden to Gandharva, Gandhar- 
va gave her to Agni, Agni has given her to me with wealth 
and progeny. 

“42. O brideroom and bride ! do ye remain here 
together ; do not be separated. Enjoy food of various kinds ; 
remain in your own home, and enjoy happiness in company 
of children and grandchildren. 

“43, (The bride and bridegroom say). May Prajapati 
bestow on us children ; may Aryaman keep us united till 
old age. (Address to the bride), O bride ! Enter with aus- 
picious signs the home of thy husband. Do good to our 
male servants and our female servants, and to our cattle. 

“44. Be thine eyes free form anger ; minister to the 
happihess of thy husband ; do good to our cattle. May thy 
mind be. cheerful ; and may thy beauty be bright. Be the 
mother of heroic sons, and be devoted to the gods. Do 
good to our male servants and our female servants, and to our 
cattle. 

“45. O Indra ! make this woman fortunate and the 
mother of worthy, sons. Let ten sons be born of her, so that 
there may be eleven men in the family with the husband. 

“46. (Address to the bride). May thou have influence over 
thy father-in-law, and over thy mother-in-law, and be as a 
queen over thy sister-in-law and brother-in-law. 

“47 (The bridegroom and bride say). May all the gods 
unite our hearts ; may Matarisvan and Dhatri and the goddess 
of speech unite us together" (X, 85). 

4 This and the following verse would show that the bride was 
offered to the three gods before she was united to the bridegroom. 
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Our extract has been somewhat lengthy, but our readers 
will not regret it. The extract shows at once the appropriate 
nature of the ceremony that was performed, and the position 
which the young bride occupied in home and the affections 
of her lord. 

Polygamy was allowed among kings and the rich people 
in Vedic times, as it was allowed in olden times in all countries 
and among all nations. Domestic dissensions were the natural 
result in such instances, and we have hymns in the latter part 
of the Rig Veda in which wives curse their fellow-wives (X, 
145 ; X, 159). The evil seems, however,: to have grown in the 
latter part of the Vedic Age, for there are scarcely any allusions 
to it in the earlier hymns. i 

There are two curious verses which ieem to lay down the 
law of inheritance, and are therefore of peculiar interest. We 
gave a translation below : — 

“1. The father who has no son honours his son-in law, 
capable of begetting sons, and goes (i. leaves his property) 
to the son of his daughter. The sonless father trusts in his 
daughter’s offspring, and lives content. 

“2. A son does not give any of his father’s property to a 
sister. He gives her away to be the wife of a husband. If a 
father and mother beget both son and daughter, then one ( i . e., 
son) engages himself in the acts and duties of his father, while 
the other (daughter) receives honour” (III, 31). 

This is the first germ of the Hindu law of inheritance, which 
makes the son, and not the daughter, the inheritor of his 
father’s property and religious duties, and which allows the 
property to go to the daughter’s son only in the absence of 
male issue. We think we discover the first germs of the Hindu 
law of adoption too in such passages as the following : — 

“As a man who is not indebted gets much wealth, so we 
too shall get the treasure that endures (i. «., a son). O Agni ! 
let us not have son begotten of another. Do not follow the 
ways of the ignorant. 

“A son begotten of another may yield us happiness, but 
can never be regarded or accepted as one’s own. And verily 
he ultimately goes back to his own place. Therefore, may a 
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son be newly born unto us who will bring us food and ^destroy 
our foes” (VII, 4, 7 and 8). 

We have spoken in this chapter of marriage and Inheri- 
tance ; we will complete our account of domestic customs by 
making some extracts with regard to funeral rites. Yama in 
the Rig Veda is not the god of hell, but the god of the 
heaven of the righteous, the god who rewards the virtuous 
man after his death, in a happy land, His two dogs, however, 
are objects to be avoided or propitiated. 

“O thou deceased ! proceed to the same place where our 
forefathers have gone, by the same path which they followed. 
The two kings, Yama and Varuna, are pleased with the offer- 
ings ; go dnd see them. 

“8. Go to that happy heaven and mix with the early fore- 
fathers. Mix with Yama and with the fruits of thy virtuous 
deeds. Leave sin behind, enter thy home. 

“9. O ye ghosts ! leave this place, go away, move away. 
For the forefathers have prepared a place for the deceased. 
That place is beautiful with day, with sparking waters and 
with light ; Yama assigns this place to the dead. 

“10. O thou deceased ! these tow dogs have four eyes 
and a strange colour. Go past them quickly. Then proceed 
by the beautiful path to those wise forefathers, who spend 
spend their time in joy and happines with Yama” (X, 14), 

These verses give us some idea of the belief in future 
happiness as it prevailed among the Hindus of the Vedic 
Age. The rites of cremation and burial are alluded to in the 
following passages : — 

“O fire 1 do not reduce this deceased into ashes ; do not 
give him pain. Do not mangle his skin or his person. O 
fire ! send him to the home of our fathers as soon as his body 
is burnt in thy heat” (X. 16, 1). 

“10. O thou deceased! goto the extended earth who is 
a mother ; she is extensive and beautiful. May her touch be 
soft as that of wool or of a female. You have performed 
sacrifices, may she save thee from unrighteousness. 

“11. O earth ! rise up above him, do not give him pain. 
Give him good things, give him consolation. As a mother 



SOCIAL LIFE 65. 

covers her child with the hem of her cloth, so cover the. 
deceased. 

“12. Let the earth, raised on him as a mound, lie lights 
Let a thousand particles of dust rest on him. Let them be 
to him as a house filled with butter, let them form a shelter 
to him” (X, 18). 

It remains only to allude to one more remarkable verse 
of this hymn, which distinctly sanctions the marriage of 
widows : — 

“Rise up, woman, thou art lying by one whose life is gone ; 
come to the world of the living, away froqj thy husband, and 
become the wife of him who holds thy {land, and is willing 
to marry thee” (X, 18, 8), 

The translation is based on Sayana’s rendering of the 
passage in the Tailliriya Aranyalcct, and there can be little 
doubt as to its correctness, because the word Dldhishu used 
in the passage has only one meaning in tfie Sanscrit language, 
viz., the second husband of a woman. We quote here with 
pleasure the following remarks with which Rajendra 
Lala Mitra winds up a paper on Funeral Ceremony in Ancient 
India : — “That the remarriage of widows in Vedic times was 
a national custom, can be established by a variety of proofs 
and arguments ; the very fact of the Sanscrit language having, 
from ancient times, such words as Didhishu, ‘a man that has 
married a widow,’ Parapurva, ‘a woman that has taken a second 
husband,’ Paunarbhava, ‘a son of a woman by her second 
husband,’ are enough to establish it.” 

It is with pain and regret that we refer to another passage, 
also belonging to this remarkable hymn, which is perfectly 
harmless in the Rig Veda itself, but which was altered and 
mistranslated in later times to sanction the barbarous custom 
of Sati, or the burning of the widow on the pyre of her 
husband. That most cruel of all modern Hindu institutions 
finds no sanction in the Rig Veda. There is a perfactly her- 
mless passage (X, 18, 7), which refers to a procession of 
women at a funeral ceremony. The passage may be thus 
translated : — 

“May these women not suffer the pangs of widowhood. 
May they who have good and desirable husbands, enter their 
5 ' 
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houses with collyrium and butter. Let these women, without 
shedding tears, and without any sorrow, first proceed to the 
house, wearing valuable ornaments.” 

There is not a word in the above relating to the burning 
of widows. But a word in it Agre was altered into Agne, and 
the text was then mistranslated and misapplied in Bengal 
to justify the modern custom of the burning of widows. In 
the words of Max Muller, “This is, perhaps, the most flagrant 
instance of what can be done by an unscrupulous priesthhood. 
Here have thousands lives been sacrificed and a fanatical rebel- 
lion been threatened on the authority of a passage which 
was mangled, mistranslated, and misapplied.” 



CHAPTER VI 


VEDIO RELIGION 

The religion of the Rig Veda is well known. It is pre- 
eminently the worship of Nature in its most imposing and 
sublime aspects. The sky which bends over all, the beautiful 
and blushing dawn which like a busy housewife wakes men 
from slumber and sends them to their work, the gorgeous 
tropical sun which vivifies the earth, the air which pervades 
the world, the fire which cheers and enlightens us, and the 
violent storms which in India usher in those copious rains 
which fill the land with plenty, — these wire the gods whom 
the early Hindus loved to extol and to worship. And often 
when an ancient Rishi sang the praises of any of the gods 
with devotion and fervour, he forgot that there was any other 
god besides, and his sublime hymn has the character and the 
sublimity of a prayer to the one God of the universe. This is 
what makes many scholars often pause and hesitate before they 
give the Vedic religion any other name than Monotheism, 
Indeed the Rishis themselves often rose higher then the level of 
Nuture-worship, and they boldly declared that the different gods 
were but different manifestations or different names of the one 
Primal Cause. The landmarks between Nature-worship and 
Monotheism have been passed, and . the great Rishis of the 
Rig Veda have passed form Nuture up to Nature’s God. 

The sky was naturally the most prominent object of 
worship, and as the sky assumes various aspects, various 
names were given to it, and the conception of various 
deities was formed. The oldest probably is Dyu (literally 
the shining), the Zeus of the Greeks, the first syllable of the 
Jupiter' of the Romans, the Tiu of the Saxons, and the Zio of 
the Germans. This common name among many Aryan races 
indicates that the deity was worshippd by the ancestors of all 
those nations in their first primeval abode. 

But while Zeus and Jupter maintained their supremacy 
among the gods of Greece and Rome, in India he soon 
lost his place, and the sky in one of its peculiar functions 
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soon usurped his place. For in India the annual rise of 
rivers, the fertility of land, and the luvuriance or crops 
depend, not on the sky which shines above us, but on the 
sky that rains, and Indra, which means the rain-giver, soon 
became the first among the Vedic gods. 

Another ancient name of the sky was Varuna, the 
Uranus of the Greeks. The word singnifies to cover, and 
Varuna was the sky which covered the earth, probably the 
sky without light, the nightly sky. For we find another 
nome for the bright sky of day, viz., Mitra, the Mithra of 
the Zendavesta. Sanscrit commentators naturally explain 
Varuna as night and Mitra as day, and the Iranians 
worshipped the sun under the name of Mithra, and gave the 
name of Varuna to a happy region, if not the sky. 

These facts show that the idea and name of Varuna 
as god of sky was known to the ancestors of the Aryan 
nations before those nations separated and migrated to 
Greece, to Persia, and to India. Indeed the eminent German 
scholar Roth is of opinion that before the Indo- 
Aryans and the Iranians separated, Varuna was the highest 
and holiest of the gods of their ancestors, and represented 
the spiritual side of their religion. After the separation 
had taken place, this deity of righteousness was translated 
in Iran into Ahura Mazd, the supreme Deity. And although 
in India, Varuna yielded the foremost place among gods 
to the young and vigorous rain-giver Indra, still he never 
become divested of that sanctity and holiness which entered 
into his first conception, and the holiest hymns of the Rig 
Veda are his, not Indra’s. Whatever be the value of those 
opinions, the fact of Varuna’s pre-eminent sanctity in the Rig 
Veda cannot be denied, and we will give a few short transla- 
tions from the hymns to Varuna to illustrate this : — 

“6. O Varuna ! the birds that fly have not attained thy 
power, or thy vigour ; water which flows ceaselessly and the 
moving wind do not surpass thy speed. 

“7. King Varuna of unsullied power remains in the 
firmament, and holds on high the rays of light. Those rays- 
descend downwards, but proceed from above. May they 
sustain our existence. 
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‘'8. King Varuna has spread out the path for the course 
of the sun. He has made the path for the sun to traverse in 
pathless space. May he rebuke our enemies who pierce our 
hearts. 

“9. O King Varuna ! a hundred and a thousand medicinal 
drugs are thine ; may thy beneficence be vast and deep. Keep 
unrighteousness away from us, deliver us from the sins we have 
committed. 

“10. Yonder stars 1 * * * which are placed on high, and are 
seen by night, — where do they go by day ? The acts of Varuna 
are irresistible ; the moon shines brightly by his mandate” 
(1,24). % ; 

“3. O Varuna ; with an anxious h$art I ask thee about 
my sins. I have gone to learned men to make inquiry ; the 
sages have all said to me, — ‘Varuna is displeased with thee. 5 

“4. O Varuna ! what have I done that thou wishest to 
destroy thy friend, thy worshipper ? O thou of irresistible 
power, declare it to me, so that I may quickly bend in adora- 
tion, and come unto thee. 

“5: O Varuna ! deliver us from the sins of our fathers. 
Deliver us from the sins committed in our persons. O royal 
Varuna ! deliver Vasishtha, like a calf from its tether, like a 
thief who has feasted on a stolen animal. 

“6, O Varuna ! all this sin is not wilfully committed by 
us. Error or wine, anger or dice, or even thoughtlessness, 
has begotten sin. Even an elder brother leads his younger 
astray, sin is begotten even in our dreams. 

“7. Freed from sin, I will faithfully serve, as a slave, the 
Varuna who fulfils our wishes and supports us. We are 

1. The word used in the text is Riksha, which may either mean 

stars generally, or the stars of the constellation Great Bear. The root 
rich means to shine, whence in course of time the word Riksha came to 
have two meanings — the shining stars of a particular constellation, and 
an animal with bright eyes and shining glossy hair. By a natural 
confusion of ideas, therefore, the constellation itself ultimately came to 

be called the Bear. The question is discussed with remarkable eloquence 

and learning by Max Muller in his Science of Language, and he explains 

that “the surprise with which many a thoughful observer has looked at 
these seven bright stars, wondering why they were ever called the Bear, 
is removed by reference to the early annals of human speech." 
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We cannot say that Max Muller has proved his theory, 
but the evidence of a historical siege of Troy does not neces- 
sarily disprove it, for nothing is more common in ancient 
hisory than the blending of mythical names and incidents 
with historical events. Arjuna the hero of a historical 
Kuru Panchala war is a myth, and is a name of the rain- 
god Indra ; it is not impossible that the poet who sang of 
historical siege of Troy blended with it a solar myth with its 
names and incidents. We will now make short extracts from 
the Rig Veda illustrating those two legends : — 

“1. We sing the heoric deeds which were performed by 
Indra the thunderer. He destroyed Ahi (cloud) and caused 
rains to descend, and opened out the paths for the mountain 
streams to roll. 

9- 

“2. Indra slayed Ahi resting on the mountains ; Twashtri 
had made the far-reaching thunderbolt for him. Water in 
torrents flowed towards the sea, as cows run eagerly towards 
their calves. 

“3. Impetuous as a bull, Indra quaffed the Soma juice ; 
he drank the Soma libations offered in the three sacrifices. 
He then took the thounderbolt, and thereby slayed the eldest 
of the Ahis. 

“4. When you killed the eldest of the Ahis, you des- 
troyed the contrivances of artful contrivers. You cleared 
the sun and the morning and the sky, and left no enemies 
behind. 

“5. Indra with his all-destructive thounderbolt slayed 
the darking Vritra (cloud), and lopped his limbs. Ahi now 
lies touching the earth like the trunk of a tree felled by 
the axe. 

“6. The proud Vritra thought that he had no equal, and 
defied the destroyer and conqueror Indra to combat. But 
he did not escape destruction, and Indra’s foe fell, crushing 
the rivers in his fall. 

“8. Glad waters are bounding over the prostrate body 
as rivers flow over fallen banks, Vritra when alive had with- 
held water by his power ; Ahi now lies prostrate under that 
water. 

“10, The prostrate body lies concealed and nameless 
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under ceaseless and restless waters, and the waters flow above. 
Indra’s foe sleeps the long sleep” (I, 32), 

The above is a hymn relating to the legend of Vritra. We 
now turn to a hymn relating to the legned of Sarama : — 

1. The Partis say : — “O Sarama ! why hast thou come 
here ? It is a long distance. He who looks back cannot 
come this way. What have we with us for which thou hast 
come ? How long hast thou travelled ? How didst thou cross 
the Rasa ?‘* 

2. Sarama replies : — “I come as the messenger of Indra. 

0 Panis ! it is my object to recover 5 the abundant cattle, 

which you have hidden. The water /has helped me ; the 
water felt a fear at my crossing, and thus I crossed the 
Rasa.” , 

3. The Panis , — “What is that Indra like, whose messenger 
thou art, and hast came from a long distance ? How does 
he look ? (To one another : ) Let her come, we will own her 
as a friend. Let her take and own our cows.” 

4. Sarama. — ‘‘I do not see any one who can conquer the 
Indra whose messenger I am, and have come from a long 
distance. It is he who conquers everybody. The deep rivers 
•cannot restrain his course, O Panis ! you will surely be slain 
•by Indra and will lie down.” 

5. Fanis.— “O beautiful Sarama ! thou hast come from 
the farthest ends of the sky ; we will give thee without any 
dispute these cows as thou desirest. Who else would have 
given the cattle without a dispute ? We have many sharp 
weapons with us.” 

9. Panis . — “O Sarama ! thou hast come here because the 
god threatened thee and sent thee here. We will accept thee 
as a sister ; do not return. O beautiful Sarama ! we will give 
thee a share of this cattle.” 

10. Sarama.— “I do not comprehend your words about 
brothers and sisters. Indra and the powerful sons of Angiras 
know all. They sent me here to guard the cattle until recovery. 

1 have come here under their shelter. O Pains ! run away far 
from here” (X, 108). 

It will be seen from the few extrats we have made that 
*he hymns to Indra are characterised by force and vigour, 
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as those to Varuna are marked with a feeling of righteous- 
ness. Indra is, in fact, the most vigorous of the Vedic 
gods, fond of Soma wine, delighting in war, leading his- 
comrades the Maruts to fight against drought, leading 
hosts of the Aryans against the black aborigines, and helping 
them to carve out for themselves with their strong right arm y 
the most fertile spots along the five rivers of the Punjab, The- 
sky and earth gave him birth as a cudgel for the enemies (III, 
49, I). The young and vigorous infant went to his mother 
Aditi for food, and saw Soma wine on her breast ; he drank 
Soma before he drank from his mother’s breast (III, 48, 2 and 
3). And the great drinker and fighter often hesitates between 
the temptation of Soma libations at sacrifices, and the- 
temptation of his home where a beautiful wife awaits him 
(III, 53, 4-6). 

We have thus far spoken of Dyu and Varuna and Mitra 
and Indra as the principal sky-gods of the Rig Veda. All these 
gods may, however, also be considered as gods of light, as the 
idea of the bright light of sky enters into the conception of all' 
these deities, even of Varuna in some passages. We will now, 
however, speak of some deities who have more distinctly a 
solar character, and some of whom are grouped together under 
the common name of Adityas or sons of Aditi. and this brings- 
us to the most remarkable name that occurs in the Rig Veda 
mythology, Unlike Indra, which comes from Ind to rain, 
and Dyu, which comes from Dyu to shine, the word Aditi 
involves a more complicated idea. Aditi means the undivided, 
the unlimited, the eternal. It is in reality, as has been stated, 
the earliest name invented by man to express the Infinite, — the 
visible infinite, the endless expanse, beyond the earth, beyond 
the clouds, beyond the sky. The fact that such an idea should' 
enter into the conception of a deity argues a remarkable 
advance in the culture and thought of the early Hindus. The 
word has no counterpart among the names of the deities of 
other ancient Aryan nations, and must have been coined in 
India after the Indo-Aryan section had settled in this country .- 
It means, according to the eminent German scholar Roth, 
the eternal and inviolable principle, the celestial light. 

There is much confusion in the Rig Veda as to who the: 
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Adityas are,-— the sons of this celestial light. In II, 27, 
Aryaman and Bhaga and Daksha and Ansa are named besides 
Varuna and Mitra, of whom we have spoken before. In IX, 
1 14, and in X, 72, the Adityas are said to be seven in number, 
but are not named. We have seen before that Indra is called 
a son of Aditi. Savitri, the sun, is often described as an 
Aditya, and so are Pushan and Vishnu, who are also different 
names of the sun. When, in course of time, the year was 
divided into twelve months, the number of the Adityas was 
fixed at twelve, and they were the suns of the twelve months. 

Surya and Savitri are the most common names of the sun 
in the Rig Veda, the former word answering to the Greek 
Helios, the Latin Sol, and the Iranian Khprshed. Commenta- 
tors draw a distinction between Savitri, the rising or the 
unrisen sun, and Surya, the bright suit of day. The golden 
rays of the sun were naturally compared with arms until a 
story found its place in Hindu mythology that Savitri lost his 
arm at a sacrifice, and it was replaced by a gulden arm. The 
same story reappears in a different form in German mythology, 
in which the sun-god. placed his hand in the mouth of a tiger 
and lost it ! 

The only extract we will make from the hymns to the sun 
will be that most celebrated of all the verses in the Rig Veda, 
the Gayatri, or the morning hymn of the later Brahmans. 
But the Rig Veda recognised no Brahmans, the caste-system 
was not formed then, and the sublime hymn was the national 
property of the early Hindus who dwelt on the banks of the 
Indus. We give the original verse and Wilson’s translation : — 

“Tat aavitur varenyam bhargo devasya dhimahi 

“ Dhiyo yo nah prachodayat .” 

“We meditate on the desirable light of the divine Savitrr 
who influences our pious rites” (III, 62, 10). 

Purshan is the sun as viewed by shepherds in their wander- 
ings in quest of fresh pasture-lands. He travels in a chariot 
yoked with goats, guides men and cattle in their travels and 
migrations, and knows and protects the flocks. The hymns to 
Pushan, therefore, often breathe a simplicity which is truly pas- 
toral. A few extracts from such hymns have been given before. 
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Vishnu has obtained such a prominent place as the Supreme 
Deity in later Hinduism that there is a natural reluctance among 
orthodox modern Hindus to accept him in his Vedic character 
as a mere sun-god. Yet such he is in the Rig Veda, and he is 
quite a humble deity in the Vedic pantheon, far below lndra 
ot Varuna, Savitri or Agni. It was not till the Puranic times, 
long after the Christian Era, that Vishnu was considered a 
Supreme Deity. In the Veda, Vishnu is said to traverse space 
in three steps, viz, the sun at rising, at zenith, and at setting. 
In the Puranas this simple metaphor has led to a long story. 

Fire was an object of worship among all ancient nations, 
and in India sacrificial fire received the highest regard. As no 
sacrifice could be performed without fire, Agni or fire was 
called the invoker of the gods. He was called Yavistha, or 
the “youngest” among the gods, because he was kindled anew 
at each time of sacrifice by the friction of arani, or the sacri- 
ficial wood. * For this reason, he also received the name of 
Pramantha, t. e. produced by friction .' 2 

So high wtas the esteem in which fire was held among the 
gods of the Rig Veda, that when the ancient commentator 
Yaska tried to reduce the number of the Vedic gods into three, 
he named Agni or fire as the god of the earth, lndra or Vayu 
as the god of the firmament, and the Sun as the god of the sky. 

But Agni is not only the terrestrial fire in the Rig 
Veda ; he is also the lire of the lightning and the sun, 
and his abode is the invisible heaven. The Bhrigus dis- 
covered him there, Matarisvan brought him down, and 
Atharvan and Angiras, the first sacrifices, first installed 
him in this world as the protector of men. 

2. According to Cox, many of the Greek and Latin deities owe 
their name to the Sanscrit names of Fire, “In this name, Yavishtha, 
which is never given to any other Vedic god, we may recognise the Hell- 
enic Hephaistos. Note , — Thus with the exception of Agni, all the names 
of the Fire-gods were carried away by the Western Aryans ; and we 
have Prometheus answering to Praniautha, Phoronus to Bharanyu, and 
the Latin Vulcanus to the Sanscrit Ulka," — Cox's Mythelogy of Aryan 
Nation s. 

“Agni is the god of fire ; the Ignis of the Latins, the Ogni of the 
Sciavonians."— Muir's Sanscrit Texts . 
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Vayu, or the air, has received less consideration from 
the Vedic bards, and there are but few hymns assigned to 
him. But the Maruts or the strom-gods are oftener invoked, 
as we have seen before, probably because they inspired 
more terror ; and they are considered as the companions 
of Indra in obtaining rain from the reluctant clouds ! 
The earth trembles as they move in their deer-yoked 
chariots, and men see the flashing of their arms or the 
sparkle of their ornaments, the lightning. But they are 
benevolent all the same, and they milk from the udder 
of their mothed Prisni (cloud) copioui showers for the 
benefit of man. } 

Rudra, a fierce deity, is the father pf the Maruts; loud- 
sounding as his name signifies, and a{ from of fire as the 
commentators Yaska and Sayana explain. There can be 
no doubt, therefore, as to the correctness of Roth's 
conclusion, that the original meaning «of this loud-sound- 
ing fire, this father of storms, is Thunder, Like Vishnu, 
Rudra is a humble deity in the Rig Veda, and only a 
few hymns are assigned to him. But like Vishnu, Rudra 
has attained prominence in later times, and is one of the 
Hindu Trinity of the Puranic religion, ana portion of 
the Supreme. In some of the Upanishads we find the 
names Kali, Karali, &c., used as the names of different 
kinds of flame and, and in the White Yajus Sanhita, we find 
Ambika spoken of as the sister of Rudra. But when Rudra 
assumed a more distinct individuality in the Puranas, all 
those names were construed as the different names of his 
wife ! We have only to add that none of these goodesses, 
nor Lakshmi, the wife of Puranic Vishnu, is so much as 
mentioned by name in the Rig Veda. 

Another god who has also changed his character in 
the Puranas (and very much for the worse !) is Yama, 

the king of the dead. In the Pnranas he is called the 

child of the Sun, and there are some reasons ( which 
Max Muller explains with his usual eloquence) for sup- 
posing that the original conception of Yama in the Rig 
Veda is the conception of the departing sun. The sun 

sets and disappears, just as a man’s life ends : and the 
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imagination of a simple race would easily conjure up an 
after-world, where that departed deity would preside over 
departed spirits. 

According to the Rig Veda, Vivasvat the sky is the 
father, and Saranyu the dawn is the mother, of Yama 
and his sister Yami. 

Who can be the offspring of the sky and the dawn but 
the sun or the day ? It is difficult to resist the conclusion 
that the twins Yama and Yami are day and night in their 
orginal conception. There is a curious passage in the Rig 
Veda in which the amorous sister Yami desires to embrace 
her brother as her husband, but the brother declines such 
union as unholy (X, 10). It is not difficult to fathom 
the import of this conversation Day and Night, though 
eternally pursuing each other, can never be united. 

But whatever the original conception of Yama may be, 
there is no doubt that even in the Rig Veda itself, that 
deity has attained a distinct individuality, and he is the 
king of the departed. So far his Vedic character agrees 
with his Puranic character, but here the parallel ends. 
In the Veda, he is the beneficent king of the happy world 
where the virtuous live and enjoy themselves in after-life. 
Clothed in a glorious body, they sit by the side of Yama 
in the realms of light and sparkling waters, they enjoy 
endless felicity there, and are adored here below under 
the name of Pitris or fathers. How different is the character 
which Yama bears in the Puranas as the cruel and dread 
Punisher of the guilty ! 

“1. Worship the son of Vivasvat with offerings. All 
men go to him. He takes men of virtuous deeds to the 
realm of happiness. He clears the way for many. 

“2. Yama first discovered the path for us. That path 
will not be destroyed again. All living beings will, ac- 
cording to their acts, follow by the path by which our 
forefathers have gone" (X, 14). 

We may also quote here another passage form a hymn 
to Soma, which contains a fuller allusion to the future 
world. Soma, it is well known, was the juice of a plant 
made into wine, used as libation in sacrifices. Soma 
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-soon attained the rank of a deity, and all the hymns of 
the ninth Mandala are dedicated to him, 

“7. O flowing Soma ! take me to that immortal and 
imperishable abode where light dwells eternal, and which 
is in heaven. Flow, Soma ! for Indra. 

“8. Take me where Yama is king, where there are 
gates of heaven, and where mighty rivers flow. Take me 
there and make me immortal. Flow, Soma ! for Indra. 

“9. Take me where there is the thard heaven, where 
there is the third relam of light above the Sky, and where 
-one can wander at his will. Take n$e there and make 
me immortal. Flow. Soma ! for Indra. 

“10. Take me where every desire is satiated, where 
Pradhma has his abode, where there is food and content- 
ment. Take me there and make nje immortal. Flow, 
Soma ! for Indra. 

“11. Take me where there are pleasures and joys and 
delights, where every desire of the anxious heart is satiated. 
Take me there, and make me immortal. Flow, Soma ! for 
Indra” (IX, 113). 

We have spoken above of Yama and Yami as the twin chil- 
dren of Vivasvat the sky, by Saranyu the dawn. It is remark- 
ble that the same parents had another twin children, the two 
Asvins. There can be little doubt that they too, like Yama 
and Yami, were in their original conception the day and the 
might, or the dawn and the evening. 

But whatever the original conception of the Asvins may 
by, they appear in the Rig Veda as great physicians, healers of 
the sick and the wounded, and tending many persons with 
kindness. Long lists of the kind acts of the two Asvins are 
given in several hymns, and the same curses are spoken of 
over and over again. On their three-wheeled chariot, they 
make the circuit of the world day by day, and succour men in 
their distress. 

Brihaspati or Brahmanaspati is the lord of hymns. Brahman 
in the Rig Veda meaning hymn. The conception of this deity 
arose in much the same way as the conception of the deities 
Fire and Soma. As there is power in the flame and the 
libation of the sacrifice, so there is power in the prayer 
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uttered ; and this power of prayer is personified in the Vedic 
god Brahmanaspati. 

He is quite a humble god in the Rig Veda, but has a 
great future. For in course of centuries, the thinkers of the 
Upanishads conceived of a Supreme Universal Being, and 
gave him the Vedic name Brahman. Then when Buddhism 
flourished in the land, the Buddhists themselves tolerated 
Brahma as a gentle and beneficent spirit in their pantheon. 
And when at last Puranic Hinduism supplanted Buddhism in 
India, the Puranic thinkers gave the name of Brahma to the 
Supreme Creator of the Universe. Thus, by looking into our 
national records of the farthest antiquity, we trace the simple 
beginnings of that gorgeous Puranic mythology which has for 
over a thousand years swayed the opinions and conduct of 
hundreds of millions of our countrymen and country-women. 
It is like tracing one of our great Indian rivers, which 
spreads for miles together at its mouth, to its very source, 
where a narrow but pure and crystal streamlet issues from 
the eternal mountains ! Ideas develop in the course of 
time, just as rivers expand and receive fresh supplies of water 
in their course, until they lose all their primitive character, 
although still bearing the same names. And we can no more 
recognise the simple Vedic character of Brahman the prayer, 
of Vishnu the sun, and of Rudra the thunder, in the Supreme 
Creator, the Preserver and the Destroyer of the Puranas, 
than wc can recognise the crystal streamlet at Hardwar in 
the sea-like expanse of the Ganges where it mingles with the 
Bay of Bengal. 

These are the important gods of the Rig Veda. Of the 
goddessess there are only two who have any marked indivi- 
duality, viz., Ushas, the dawn, and Sarasvati, the goddess of 
the river of that name, and afterwards the goddess of speech. 

There is no lovelier conception in the Rig Veda than that 
of the dawn. There are no hymns in the Veda more truely 
poetical than those dedicated to her, and nothing more charm- 
ing is to be found in the lyrical poetry of any ancient nation. 
We can make room here for only a few extracts : — 

“20. What mortal knoweth thee, O immortal Ushas, fond 
of our praise 1 Whom, O mighty one, dost thou favour ? 
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“21. Far-extending, many-tinted, brilliant Ushas ! we 
know not thy abode, whether it be nigh or remote. 

“22. Daughter of the sky ! accept these offerings, and 
perpetuate our welfare” (I, 30). 

“7. She, the young, the white-robed daughter of the sky, 
the mistress of all earthly treasure, dawns upon us, dissipating 
darkness ! Auspicious Ushas ! shine upon us to-day on this 
spot. . 

“8. Following the path of mornings that have passed, to 
be followed by endless mornings to come, bright Ushas dispels 
darkness, and awakens to life all beings, unconscious like the 
dead in sleep. I 

i, 

“10. How long have the Dawns risen ? How long will 
the Dawns arise ? The present morning pursues those that 
are gone, future mornings will pursue this refplendent Ushas. 

“11. Mortals who beheld the pristine l^shas have passed 
away ; we behold her now ; and men will come after us who 
will behold Ushas in the future” (I, 113). 

“4. Ahana gently proceeds to every house ; she comes 
ever diffusing light, and blesses us and accepts our offerings. 

“11. Radiant as a bride decorated by her mother, thou 
displayest thy person to the view. Auspicious Ushas ! remove 
the investing darkness ; no other dawns but thee will disperse 
it” (I, 123). 

The Dawn was known by various names, and most of these 
names and the legends connected with them were brought by 
the Hindus from their original abode, since we find phonetical 
equivalents of these names, and a repetition of some of the 
legends too, in Greek mythology. Ushas is the Eos of the 
Greeks and the Aurora of the Latins. Arjuni, according to 
philologists, is the Greek Argynoris, Brisaya is Briseis, and 
Dahana is Daphne, Sarama is phoneticaily equivalent to the 
Greek Helena. Saranyu the mother of Yama and of the 
Asvins, is the Greek Erinys, and Ahana is the renowned god- 
dess Athena, 

We have already alluded to the legend of Saranyu running 
away from her husband Vivasvat, and then giving birth to the 
twin Asvins. We find the same legend among the Greeks who 
believed in Erinys Demeter running away in the same manner, 
6 
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and giving birth to the Areioa and Despoina. The idea in 
both cases is the same ; it is the dawn or gloaming disappear* 
ing as the day and night advance. The same idea has given 
rise to another beautiful Greek legend whose orgin, too, we 
trace in the Rig Veda. In many passages (T, 115, 2, for 
instance), we find allusions to the sun pursuing the dawn as a 
man pursues a woman. The Greek Apollo in the same way 
pursues the Greek Daphne, until she is metamorphosed, *. e., 
the dawn disappears ! 

Sarasvati, as her name signifies, is the goddess of the river 
of the name, which was considered holy because of the religious 
rites performed on its banks and the sacred hymns uttered 
there. By a natural development of ideas, she was considered 
the goddess of those hymns, or in other words the goddess of 
speech, in which character she is worshipped now. She is the 
only Vedic goddess whose worship continues in India to the 
modern day ; all her modern companions, Durga, Kali, 
Lakshmi, and others, are creations of a later day. 

Such is the nature-worship of the Rig Veda ; such were 
the gods and goddesses whom our forefathers worshipped four 
thousand years ago on the banks of the Indus. The conceptio n 
of the nature-gods and the single-hearted fervency with which 
they were adored, argue the simplicity and vigour of a manly 
race, as well as the culture and thoughtfulness of a people who 
had already made a considerable progress in civilisation. And 
the .very, conception of the Vedic gods argues an elevated senti- 
ment a. high,, tone of morality in the men who conceived such 
deiti^$> , An. M- Barth justly observes, the Vedic gods are 
masters close, at hand, and require a due performance of, duty 
by, man., “He must be sincere towards them, for they canned 
be deceived. Nay he knows that they in turn do not deceive^ 
and, that they have a right to require his affection and confi- 
dence as a friend, a brother, a father How could it bn 

permitted to men to be bad when the gods are good, to b<f i 
Unjust while they are just, to be deceitful when they never 
deceive? It is certainly a remarkable feature of the hymn* 
that they acknowledge no wicked divinities, and no mean $$$§ 

harmful practices We must acknowledge then that 

hymn? : give evidence of an exited and comprehensive moratttj fcf 
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and that in striving to be ‘without reproach before Aditi and 
the Adityas,’ the Vedic minstrels feel the weight of other duties 
besides those of multiplying offerings to the gods.’* 1 

There are no indications in the Rig Veda of any “temples 
reared by mortal hands’* and consecrated as places of worship. 
On the contrary, every householder, every patriarch of his 
family, lighted the sacrificial fire in his own home, and poured 
libations of the Soma-juice, and prayed to the gods for happi- 
ness to his family, for abundant crops and Wfealth and cattle, 
for immunity from sickness, and for victory over the black 
aborigines. There was no separate priestlj caste, and men 
did not retire into forests, and subject themsejves to penances 
in order to meditate on religion, and chant these hymns. On 
the contrary, the old Rishis, — the real Rishis is we find them 
in the Rig Veda, and not the fabled onestof whom we have 
legendary accounts in the Puranas, — were jjvorldly men, men 
with considerable property in crops and $1 cattle and sur- 
rounded by large families, men who in times of danger 
exchanged the plough for the spear and the sword, and defended 
against the black barbarians those blessings of civilisation 
which they solicited from their gods, and secured with so 
much care. 

But though each householder was himself the priest, the 
warrior and the cultivator, yet we find evidence of kings per- 
forming rites . on a large scale by help of men specially profi- 
cient in the chanting of hymns and other religious rites, and 
engaged and paid for the purpose. And as we go towards the 
later hymns of the Rig Veda, we find this class of professional 
priests gaining in reputation and in wealth, honoured by chiefs 
and kings, and rewarded by gifts of cattle and cars. We find 
mention of particular families specially proficient in the per- 
formance of religious rites, and in the composition of hymns ; 
and it is probable that the existing hymns of the Rig Veda 
were composed by members of these families, and were tradi- 
tionally learnt by rote and preserved in those families. 

The hymns of Rig Veda are divided into ten Mandaku, so 
arranged according to the Rishis by whom they were composed# 


i Th» Bitifimu qf (txastsUthm.) p. 3s ■ t*q. 
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The first and the last Mandalas contain hymns composed by 
numerous Rishis, but the remaining eight Mandalas belong, 
each of them, to a particular Rishi, or rather to a particular 
house or school of Rishis. As we have stated before, the 
second Mandala is a collection of hymns composed by Gritsa- 
mada of the house of Bhrigu, the third Mandala belongs to 
Visvamitra, the fourth Mandala belongs to Vamadeva. the 
fifth to Atri, the sixth to Bharadvaja, the seventh to Vasishtha, 
the eighth to Kanva, and the ninth to Angiras. All these names 
are familiar to modern Hindus through the numberless legends 
which have surrounded them in Puranic times, and modern 
Hindus still love to trace their descent from these ancient and 
revered houses. We shall have something to say about these 
Rishis and their legends in our next chapter. 

It is to these and other venerable houses that the Aryan 
world owes the preservation of the most ancient compositions 
of the Aryan race. From century to century the hymns were 
handed down without break or intermission, and the youths of 
the priestly houses spent the prime of their life in learning by 
rote the sacred songs from the lips of their grey-headed sires. 
It was thus that the inestimable treasure, the Rig Veda, was 
preserved for hundreds of years. 

In course of time the priests boldly grappeld with the 
deeper mysteries of nature, they speculated about creation 
and about the future world, and they resolved the nature- 
gods into the Supreme Deity. 

“1. That all-wise Father saw clearly, and after due 
reflection created the sky and the earth in their watery 
form, and touching eatch other. When their boundaries 
were stretched afar, then the sky and the earth became 
separated. 

“2. He who is the Creator of all is great ; he creates 
and supports all, he is above all and sees all. He is beyond 
the seat of the seven Rishis. So the wise men say, and 
the wise men obtain fulfilment of their desires. 

"3. He who has given us life, he who is the Creator, he 
who knows all the places in this univeres — he it one although 
he heart the names of many gods. Other beings wish to know 
of him. 
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“7. You connot comprehend him who has created all this ; 
he is incomprehensible to your mind. Peaple make guesses, 
being shrouded in a mist ; they take food for the support 
of their life, and utter hymns and wander about” (X, 82). 

The subline hymn teaches us in unmistakeable words that 
that different Vedic gods are but different names of One 
incomprehensible Deity. We quote another such hymn 
below. 

“1. At that time what is, was not, and what is not, was 
not. The earth was not, and the far-stretclfng sky was not. 
What was there that covered ? Which plade was assigned to 
what object ? Did the inviolate and deep #ater exist ? 

“2. At that time death was not, nort immortality ; the 
distinction between day and night was not.,; There was only 
ONE who lived and breathed without the he|p of air, suppor- 
ted by himself. Nothing was, except HE. * 

“3. At first darkness was covered in darkness. All was 
without demarcation ; all was of watery from. The world that 
was a void was covered by what did not exist and was produc- 
ed by meditation. 

“4. Desire arose in the mind, the cause of creation was 
thus produced. Wise men reflect, and in their wisdom ascer- 
tain the birth of what is from what is not. 

“5. Males with generating seed were produced, and 
powers were also produced. Their rays extended on both sides 
and below and above, a self-supporting principle beneath, an 
energy aloft. 

”6. Who knows truly ? Who will describe ? When was all 
born ? Whence were all these created ? The gods have 
been made after the creation . Who knows whence they were 
made ? 

“7. Whence all these were created, from from whom 
they came, whether any one created them or did not create, 
—is only known to Him who lives as Lords in the highest 
place. If He knows not (no one else does)” ) (X,129). 

Such is the first recorded attempt among the Aryan nations 
of the earth to pierce into the mysteries of creation ; such are 
the bold and sublime if vague ideas which dawned in the minds 
of our forefathers thousands of years ago, regarding the com* 
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mencement of this great universe. One more hymn we wil 
quote here, a remarkable hymn, showing, again, how the latei 
Rishis soared beyond* the conception of the nature-gods to th< 
sublime idea of One Deity : — 

“1. In the beginning the Golden Child existed. He wai 
the Lord of all from his birth. He placed this earth and sk; 
in their respective places. Whom shall we worship witi 
offerings ? 

“2. Him who has given life and strength ; whose will i; 
obeyed by all the gods ; whose shadow is immortality am 
whose slave is death. Whom shall we worship with offerings ? 

“3. Him who by his power is the sole king of all th< 
livings that see and move ; him who is the Lord of all biped; 
and quadrupeds. Whom shall we worship with offerings ? 

“4. Him by whose power these snowy mountains havi 
been made, and whose creations are this earth and its oceans 
Him whose arms are these quarters of space. Whom shall w< 
worship with offerings ? 

“5. Him who has fixed in their places this sky and thi 
earth ; him who has established the heavens and the highes 
heaven ; him who has measured the firmament. Whom shal 
we worship with offerings ? 

“6. Him by whom the sounding sky and earth have beei 
fixed and expanded ; him whom the resplendent sky and eartl 
own as Almighty ; him by whose support the sun rises am 
gains its lustre. Whom shall we worship with offerings ? 

“7. Mighty waters pervaded the universe, they held ii 
their womb and gave birth to fire. The One Being, who i; 
the life of the gods, appeared. Whom shall we worship witl 
offerings ? 

“8. He who by his own prowess controlled the water; 
which gave birth to energy, he who is the Lord above all gods 
he was One. Whom shall we worship with offerings ? 

“9. He, the True, who is the creator of this earth, wh( 
is the creator of the sky, who is the creator of the glad am 
mighty waters,— may he not do us harm. Whom shall we wor 
ship with offerings ? 

“10. O Lord of creatures ! None but thee has produce< 
all these created things. May the object with which w< 
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worship be fulfilled. May we acquire wealth and happiness” 
(X, 121). 

We now see the force of the remark that the religion of the 
Rig Veda travels from Nature up to Nature’s God. The 
worshipper appreciates the glorious phenomena of nature, and 
rises from these phenomena to grasp the mysteries of creation 
and its great Creator. 



CHAPTER VII 


VEDIC BJSHIS 

We have stated in the last chapter that certain pious and 
learned families obtained pre-eminence in the Vedic Period 
by their knowledge of performing religious sacrifices and 
and their gift of composing hymns ; that kings delighted 
to honour and reward these families ; and that it is to 
them that the Aryan world is indebted for handing dawn 
the Vedic hymns from generation to generation. Modern 
Hindus take a pride in tracing their decent from these 
ancient families, and their names are a household word in 
modern Hindu society. Some acount of these ancient 
Rishis, — the revered pioneers of the Hindu religion,— will 
therefore not be unwelcome to Hindu readers, 

Pre-eminent among the Vedic Rishis, or rather Rishi 
families, stand the Visvamitras and the Vasishthas. The learned 
and industrious scholar Muir has, in the first volume of his 
“Sanscrit Texts,” collected many legends about these Rishis 
from later Sanscrit literature ; but there is no Hindu who has 
not heard from his boyhood innumerable legends of this kind, 
connected with those revered names. 

The Vasishthas and the Visvamitras were both honoured 
by the powerful conqueror, Sudas. The hymns of the third 
Mandala are ascribed to the Visvamitras, and in the 53rd 
hymn we find the following passage : “The great god-born, 
god-commissioned Rishi, the beholder of men, has stayed the 
watery current. When Visvamitra sacrificed for Sudas, then 
Indra was propitiated through the Kausikas.” Again, the 
hymns of the seventh Mandala are ascribed to the Vasishthas, 
and in the 33rd hymn we find the following passages : “The 
Vasishthas in white robes, with their hair knots on the right, 
devoted to sacred rites, have gladdened me. Rising up, I call 
the people round the sacrificial grass. Let not the Vasishthas 
depart from my door.” 

There was naturally some jealousy between these two 
priestly houses, and hard words were exchanged, The following 
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Verses in III, 53, are said to contain an imprecation against 
the Vasishthas : — 

“21. Indra, approach us to-day with many excellent 
.-succour : be propitious to us. May he who hates us fall low ; 
and let the breath of life forsake him whom we hate, 

“22. As the tree suffers from the axe, as the Simbala flower 
is broken, as the cauldron boiling over casts forth foam, so 
may the enemy, O Indra. 

‘.‘23. The might of the destroyer is not perceived. Men 
lead away the Rishi as if he were a bea|t, The wise do not 
•condescend to ridicule the fool. Thef do not lead the ass 
■before the horse. | 

“24. These Bharatas have learnt to tjjirn away from, not to 
associate with (the Vasishthas). They u|ge the horse against 
them as against a foe. They bear about |he bow in battle.” 

Vasistha is supposed to have hurled fback the imprecation 
in the following verses of VII, 104 : — 

“13. Soma does not bless the wicked nor the ruler who 
abuses his power. He slays the demon ; he slays the untruth- 
ful man ; both are bound by the fetters of Indra. 

“14. If I had worshipped false gods, or if I had called 
■upon the gods in vain, — but why art thou angry with me, O 
Jatavedas ? May vain talkers fall into thy destruction. 

“15. May I die at once if I be a Yatudhana, or if I hurt 
the life of any man. But may he be cut off from his ten friends 
•who falsely called me a Yatudhana. 

“16. He who called me a Yatudhana, when I am not so, 
■or who said I am a bright devil, — May Indra strike him down 
with his great weapon, may he fall the lowest of all beings.” 

So far the jealousy of the two angry priests is intelligible 
and even natural, however unbecoming of their great learning 
and sanotity. But when we proceed from the Rig Veda to 
•later Sanscrit literature, incident® which are human and 
natural become lost in a cloud of miraculous and monstrous 
legends. 

It is assumed from the commencement in these later legends 
that Vasishtha was a Brahman and Visvamitra was a Ksha- 
driya, although the Rig Veda justifies no such assumption 
.and knows no Brahmans and Kshatriyas as castes. On the 
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contrary, Visvamitra is the composer of some of the finest 
hymns cherished by later Brahmans, including the sacred 
Gayatri, the morning prayer of modem Brahmans. 

Having assumed that Visvamitra was born a Kshatriya, 
the Mahabharata, the Harivansa, the Vishnu Purana, and 
other later works repeat an amusing story to account for 
the sage’s attaining Brahmanhood. Satyavati, a Kshatriya 
girl, had been married to Richika a Brahman. Richika 
prepared a dish for his wife, which would make her conceive 
a son with the qualities of a Brahman, and another dish for 
his mother-in-law (a Kshatriya’s wife), which would make 
her conceive a son with the qualities of a Kshatriya. The 
two ladies, however, exchanged dishes ; and so the Kshatriya’s 
wife conceived and bore Visvamitra with the qualities of a 
Brahman, and the Brahman’s wife Satyavati bore Jamadagni, 
whose son, the fiery Parasurama, though a Brahman, became 
a renowned and destructive warrior ! Such were the childish 
stories which the later writers had to invent to remove the 
difficulty they had created for themselves by assuming that 
Vedic Rishis belonged to particular castes ! 

In the celebrated legned of Harischandra, Visvamitra 
appears as a rapacious Brahman. He not only made the king 
give up his whole empire, but compelled him to sell his queen, 
his boy, and himself as slaves to pay the inexorable Brahman’s 
fee ! If such stories are invented to teach respect and duty 
due to Brahmans, they fail in their object and inspire other 
sentiments. The bereaved Harischandra was, however, re- 
warded in the end, and Visvamitra anointed his son as king, 
and Harischandra went to heaven. Vasishtha became angry 
and cursed Visvamitra to be a Vaka or crane, and Visvamitra, 
too, transformed Vasishtha into an Ari bird ! The two birds 
began a furious contest which shook the whole world, until 
Brahma had to interpose, and restored the saints to their 
own forms, and reconciled them ! 

In the legend of Trisanku, we are told that, that prince 
wished to go bodily to heaven. Vasishtha declared the thing, 
impossible, and in return for the king’s angry words changed 
him to a Chandala. The fiery Visvamitra now appeared on ffie 
scene. He declared the thing quite possible, and began a 
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great sacrifice and proceeded with it in spite of Vasishtha’s 
absence. Trisanku ascended to heaven, but Indra refused 
to receive him, and threw the intruder, head downwards, 
towards the earth. The irrepressible Visvamitra, however, 
threatened to create another heaven with Indra and gods 
and stars ! The gods had to give in, and Trisanku ascended 
to heaven, and shone like a star beyond the sun’s course, but 
in a somewhat uncomfortable position, with his head still 
downwards ! 

In various other legends, which hav4 almost become house- 
hold stories for Hindu boys and ^rls, these two sages 
continually appear, in defiance of chronology and date, and 
are always at enmity with each ot$er. The rival priests 
appear in courts of kings, twenty, th|rty, or fifty generations 
removed from each other, and thefe is hardly a classical 
composition of note about a royal houle or a semi-divine hero 
in which we do not find mention of Visishtha and Visvamitra, 
eternally the rivals of each other. Thus the Vishnu Puraira 
makes Visishtha the priest of Ikshvaku’s son Nimi, as well 
as the priest of Sagara, who was thirty-seventh in descent 
from Ikshvaku ; and the Ramayana makes Vasishtha the 
priest of Rama, who was sixty-first in descent from Ikshvaku ! 
Such is the use which later romancers have made of the 
simple materials furnished by the Rig Veda, and such is the 
manner in which they have piled story upon story, and myth 
upon myth in connection with incidents which in the anci- 
ent Veda are simple, natural, and human. Not only the 
Rishis of the Veda, but every deity, and we may almost 
say every simile or allegory in the Rig Veda about a 
natural phenomenon, have received such treatment in the 
hands of the later imaginative Hindus. 

But while hundred wild stories were invented in later 
days to account for Visvamitra’s attaining Brahmanhood, 
there was no thought of denying that accepted fact. Every 
legend, every learned disquisition, every childish tale, every 
great work, from the Mahabharata to Manu and the 
Puranas,— admit that Visvamitra was a Kshatriaya and 
a Brahman. Yudhisthira in the Anusasana Pam (section 
3 of the Mahabharata) inquires of Bhishma how Visva- 
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mitra had not only become a Brahman but had established 
■“the great and wise family of the Kusikas, which included 
Brahmana and hundreds of Brahman Rishis The question 
would be a difficult one to answer in the Puranic Age 
in which the Mahabharata received its last touches, The 
question would not be difficult of solution in the Epic Age 
when the caste-system was still a pliable institution. And 
the question would not arise at all in the Age of Visvamitra 
himself, t.e., in the Vedic Age, when caste as such did 
not exist. 

From the legends of the Visvamitras and the Vasihs- 
thas, let us now turn to the scarcely less renowned houses 
of the Angirases, the Vamadevas, the Bharadvajas, and the 
Bhrigus. All those were families of Vedic Rishis, composers 
of Vedic hymns ; and later writers therefore feel somewhat 
uncertain about their caste. They are sometimes called 
Brahmans with the character of Kshatriyas, sometimes 
Kshatriyas with the character of Brahmans ; and occasionally 
the bold truth is conjectured that these Rishis lived before 
the institution of caste was formed. 

The Angirases are the reputed authors of the ninth Mandala 
of the Rig Veda. About the Angirases, the Vishnu Purana 
(IV, 2, 2,) has the following : “The son of Nabhaga was 
Nabhaga ; his son was Ambarisha ; his son was Virupa ; 
from him sprang Prishadasva, and form him Rathinara. On 
this subject there is this verse : These persons, descended 
from a Kshatriya stock and afterwards known as Angirees, 
were the chief of Rathinaras, Brahmans possessing also the 
character of Kshatriyas .” 

Vamadeva and Bharadvaja are reputed to be the authors of 
the fourth and sixth Mandalas of the Rig Veda. The Matsya 
Purana includes them ( section 132 ) among the Angirases 
of whom we have spoken before. 

To the Gritsamadas are attributed the hymns of the second 
Mandala of the Rig Veda. The commentator Sayana says of 
him that he was formerly of the Angiras race, but he after- 
wards became Gritsamada, of the Bhrigu race. This somewhat 
mystic legend is elaborated in the Mahabharata, Anusasana 
Parva (Section 30), in which we are told that Vitahavya, a 
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Kshatriya king, had taken shelter with Bhrigu, and Bhrigu, 
in order to save the fugitive from his pursuer, stated “ there is 
no Kshatriya here, all these are Brahmans.’* The word of 
Bhrigu could not prove untrue, and the fugitive Kshatriya 
Vitahavya forthwith bloomed into Brahmanhood and became 
Gritsamada ! It must be allowed that this was an easier process 
than the penance of thousands of years which Visvamitra is said 
to have performed, — not to mention that his mother had ex- 
changed dishes with a Brahman’s wife! 

But the story of Gritsamada’s change of caste is not 
universally accepted. The Vishnu Parana and the Vayu 
Purana conjecture the bold truth that Gritsamada lived 
bofore the caste institution was formed. “From Gritsamada 
was descended Saunaka, who originated the. fovr castes ” 
( Vish. Pur., IV, 8 ), | 

Lastly, let us turn to the Kanvas!; and the Atris, The 
Kanvas are the authors of the eighth Mandala of the Rig 
Veda, and we find the same uncertainty about their caste. 
The Vishnu Purana (IV, 19 ), and the Bhagavata Purna 
(IX, 20, 6, 7, ), maintion that Kanva was a descendant of 
Puru, a Kshatriya. Nevertheless the Kanvas were regarded as 
Brahmans. “ From Ajamidha sprang Kanva, and from him 
Medhatithi, from whom were descended the Kanvanaya Brahmans ” 
( Vish. Pur., IV, 19 ). 

The Atris are the reputed authors of the fifth Mandala of 
the Rig Veda, and we find the -same uncertainty about 
there caste also. Thus the Vishnu Purana ( IV, 6 ), calls 
Atri the grandfather of Pururavas, who belonged to the 
Kshatriya race. 

These extracts are enough. They are made from works 
composed or received two or three thousand years after 
the time of the Vedic Rishis, but those extracts enable us 
to comprehend the status and position of the Vedic religious 
leaders and warriors, and are therefore not out of place in an 
account of the Vedic Period. Writing at such a long distance 
of time from the Vedic Age the modem authors often 
misapprehended ancient facts and traditions. But neverthe- 
less the unswerving loyalty to the past which has ever 
characterised Hindu writers prevented them from tampering 
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with such traditions. Those traditions pointed to a state of 
society which had long passed away, and which had 
become almost unintelligible. Puranic writers could scarcely 
comprehend that priests and warriors could spring, from 
the same race, that a Rishi could be a warrior, or that a 
warrior could be a priest. They tried to explain such tradi- 
tions by a hundred different theories and legends, but never- 
theless they have faithfully and piously handed down the 
traditions unchanged and unaltered. Thus, to make only 
one more extract, the Matsya Purana enumerates 91 Vedic 
Rishis, and concludes with the following suggestive passage, 
(section 132) : — “Thus 91 persons have been declared by whom 
the hymns have been given forth. They were Brahmans, 
Kshatriyas, and Vaisyas, all sons of Rishis. They were the 
offspring of the Rishikas, sons of Rishis, Vedic Rishis.” 

Thus the Purana faithfully preserves the ancient tradition 
that the Vedic hymns were the common property of the 
entire Aryan population and when the writer tells us that 
the composers of those hymns were Brahmans, Kshatriyas, 
and Vasisyas, we have little difficulty in discovering in that 
statement a dim recollection of the truth that the hymns 
were composed by the undivided ancestors of those castes. 

Modem writers have classed Rishis under three classes, 
viz., Devarshis, or saintly gods like Narada ; Brahmarshis, 
or saintly Brahmans like Kanva of the Sakuntala drama ; 
and Rajarshis, or saintly Kshatriyas like Janaka, king of the 
Videhas. The ancient Vedic Rishis did not answer to any 
of these classes, did not belong exclusively to any of these 
categories, and were therefore a standing puzzle to modem 
writers. Hence the numerous legends to account for what 
was unaccountable ; and often in the midst of these wild 
conjectures, the modem writer made a bold guess after the 
truth, and maintained that the Vedic Rishis must have lived 
before caste was originated. We do not wonder at the 
theories and legend? which were multiplied in such profusion ; 
we. admire the boldness with which the truth was sometimes 
conjectured. 

For the rest, these invaluable traditions— that priests and 
and warriors were descended from the same races, and that 
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the same Rishis were often both priests and warriors, 
—enable us to comprehend the true position of Vedic Rishis. 
For, divested of their miraculous and legendary character, 
what do those traditions indicate ? They indicate that the 
venerable families of the olden times,— like those of the 
Vasishthas, the Visvamitras, the Angirases, and Kanvas,— 
furnished renowed warriors and eminent priests at the same 
time. A Percy or a Douglas might be an ambitious priest 
or a fiery warrior, and so might a Kanva or an Angiras. To be 
sure, the Hindu houses were pre-eminently priestly as the 
European houses were military, but casA was as unknown to 
the one as to the other. Many a baron jpf Mediaeval Europe, 
whose name is still preserved in the hifory of the crusades, 
had his father or uncle, son or nephetv, immured in the 
solitude of holy monasteries ; and n^ny a Vasishtha or 
Visvamitra, whose religious hymns Wjp still cherish and 
revere, had his son or nephew engage^ in the wars of the 
Vedic Period, in the unending contests Against the aborigines 
of the soil. Those facts are proved by the text of the Rig 
Veda itself which we have quoted in a previous chapter ; and 
they are confirmed by the legends and traditions which we 
have quoted in this chapter from later Sanscrit literature. 
The Vedic Rishis composed their hymns, fought their wars, 
and ploughed their fields ; but were neither Brahmans, nor 
Kshatriyas, nor Vaisyas. The great Rishi houses of the Vedic 
Age furnished priests and soldiers, but were no more Brahmans 
or Kshatriyas than the Percies or Douglases of Medifeval 
Europe were Brahmans or Kshatriyas. 
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EPIC PERIOD, B. C. 1400 TO 1000 
CHAPTER I 

LITERATURE OF THE PERIOD 

We have closed our account of Vedic Age, when the 
Hindu Aryans gradually conquered and occupied the whole 
tract of the country watered by the Indus and its five tri- 
butaries. We have seen that the sole work of this period 
which remains to us is the collection of hymns known as 
the Rig Veda Sanhita, and we have also seen how those 
hymns illustrate the civilisation of the Vedic Period. We now 
proceed to describe the civilisation of the Epic period, 
when the Hindus crossed the Sutlej, moved down the basin 
of the Ganges and the Jumna, and founded powerful king- 
doms along the entire valley as far down as modern Benares 
and North Behar. And as in the case of the Vedic Age, so in 
the case of the Epic Age, we will base our account on 
contemporaneous literature. 

What is the contemporaneous literature of the Epic Age ? 
And what is the contemporaneous literature of the Philosophi- 
cal or Rationalistic age that followed ? The Brahmanas, the 
Aranyakas, and the Upanishads, which constantly refer to 
the actions of the Kurus, the Panchalas, the Kosalas, and 
the Videhas living in the valley of the Ganges, form the litera- 
ture of the Epic Age. The Sutras, which presuppose the 
rise of rationalism in India, and which were composed 
when the Aryans had expanded all over India, form the 
literature of the Rationalistic Age, 

About thirty years ago Max Muller published his great 
work on Sanscrit literature, and gave reasons, which have 
since generally been accepted, for considering the mass 
of Sutra literature as subsquent to the Brahmana literature- 
He showed that the Sutra litertaure, presupposed and quoted 
from the Brahmana literature, and the converse was never 
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the case. He showed that the Brahmana literature reflected 
an age of priestly supremacy and unquestioning obedience 
on the part of the people, which was anterior to the practical 
and philosophical and sceptical age of the Sutras. He showed 
that the Brahmana literature down to the Upanishads was 
considered revealed in India, while all Sutra works were- 
ascribed to human authors. And he enforced these argu- 
ments by a wealth of illustrations and a degree of erudition 
which left nothing to be desired. 1 

It is needless to say that we cannot enter into the 
details of these learned discussions. Trt|e to the plan of 
the persent work, we will make only a lew remarks not 
on the literary, but on the historical headings of the facts 
stated above. What is the historical impolt of this sequence 
in the differnt classes of Ancient Sanscrit literature ? What 
is the historical reason of this sequence f Why did the 
Ancient Hindus compose their works id one particular 
form, the Vedic hymns, for a number of centuries ? Way 
did they gradually abondon that style of composition, and 


i Later researches have . confirmed the view. Not only are the 
Sutras of a particular school subsequent to the Brahmanas of the same 
school, but the body of the Sutra literature as a whole is subsequent 
to the body of the Brahmana literature. Thus, to quote one instance 
only, Buhler, who does not altogether agree with Max Muller on this 
point, nevertheless points out in his Introductions to the Dharma Sutras 
that those Sutras repeatedly quote from Brahmanas of different schools* 
He shows that Gautama's Dharma Sutra, which is the oldest extant, 
presupposes an Aranyaka of the Black Yajur Veda, a Brahmana of the 
Sama Veda and even an Upanishad of the Atharva Veda ! He points 
out that Vasishtha's Dharma Sutra quotes from a Brahmana of the Rig 
Veda, an Aranyaka of the Black Yajur Veda and a Brahmana of the 
White Yajur Veda, and also mentions an Upanishad of the Atharva 
Veda. So also Baudhay ana’s Dharma Sutra quotes from the Brahmanas 
both of the Black and the White Yajur Veda. On the other hand, no 
Brahmana ever quotes from any Sutra work. 

No scholar maintains that the last Brahmana work was composed 
before the first Sutra work was written. But there can be little doubt 
on the evidence now before us, that there was a period when the 
prevailing style of writing was the prose style of the Brahmanas, and that 
this period was followed by a period when the prevailing style was 
aphorisms or Sutras. 

7 
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write the prolix and dogmatic prose Brahmanas, for some 
succeeding centuries ? And why again did they gradually 
change this for the concise aphorisms of the Sutras during 
the next few centuries ? What is there in nature of things 
that would induce the Ancient Hindus to take up different 
styles of composition at differet periods of their history,— as 
as if to afford the future historian a clue to the dates of their 
writings ? 

The question is more easily asked than answered. It may 
be answered, however, by a counter-question. What is there 
in the nature of things which prevented the Chronicles and 
Romances of Mediaeval Europe being composed after the 
fourteenth and fifteenth centuries ? Why did not Hume and 
Gibbon compose Chronicles ? Why did not Fielding and 
Scott compose Mediaeval Romances ? The subjects were still 
the same ; — why was the composition so different that it would 
be possible to demarcate the feudal ages from the modern 
period on the testimony of European literature, even if every 
vestige of European history was destroyed ? 

An Englishman would answer : It was impossible that 
Chronicles and feudal Romances should be continued after 
Elizabeth had reigned and Shakespeare and Bacon had 
written. A new light had dawned on Europe. The human mine 
had expanded. Religion was purified. A new world had beer 
discovered. Modern philosophy had taken its rise. Commerce 
and maritime enterprise had received a wonderful develop- 
ment, Feudalism had died a natural death, The fact of the 
European world had been changed. 

Were it possible to bring before the reader the histor) 
of Hindu civilisation as vividly as he has before him the history 
of European civilisation, he would give similar replies wit! 
regard to the epochs of Indian History. It was impossible it 
the nature of things that Hymns like those of the Rig Ved; 
should be composed after the Hindus had achieved the elaborate 
civilisation, and adopted the pompous religious rites of tb 
Epic Period. The simple fervency with which the Punjal 
Aryans looked up to the Sky, the Dawn, or the Sun, ha< 
passed, once and for ever. Simple natural phenomena di< 
not excite the wonder and religious admiration of the culturet 
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and somewhat artificial Gangetic Aryans engaged in solemn 
rites and pompous sacrifices. The fervent prayer to the rain- 
god Indra, or the loving address to the dawn-goddess Ushas, 
was almost impossible. The very import and object of the old 
simple hymns were forgotten, and sacrifices of various descrip- 
tions, from the simple morning and evening libations to the 
elaborate royal sacrifices lasting for many years, formed 
the essence of the later religion. The rule of the sacrifices, 
the import and object of every minute rite, the regulations 
for each insignificant observance, — these occupied the religious 
minds of the people, these formed the Subjects of discus- 
sion between learned kings and royal priests, these formed 
the bulk of the Brahmana literature. If was as impossible 
for the cultured writers and thinkers of the day to go back 
to the buried past and disinter the simpl| faith of the Vedic- 
Hymns, as it was impossible for the erudite schoolmen of 
of Mediaeval Europe to produce the wildland simple Norweg- 
ian Sagas of a bygone age. j; 

Again, the elaborate and dogmatic trifling of scholastic 
philosophy of Europe was impossible after Descartes had 
lived and Bacon had written. In the same way, and for the 
same reason, the elaborate trifling of the Brahmanas were 
impossibie in the Hindu world after Kapila had taught and 
Gautama Buddha had preached. The human mind in India 
had receivd a new impetus. A new world had been dis- 
covered beyond the Vindhya range, though the name of 
of the Indian Columbus, who first planted the Hindu flag 
in a southern kingdom, is forgotten. The earnest and fervent 
Upanishads had been written, and marked a strong reac- 
tion against priestly pedantry. Kapila— the Descartes of 
India — had startled the Hindu world by his Sankhya 
philosophy ; and Gautama — the Luther of India— had proclai- 
med a reformed faith for the poor and the lowly, and protested 
against the privileges of priests. New sciences had started 
into existence. A new light had dawned in the Hindu world. 

The Brahmana literature died a natural death. The 
elaborate and unmeaning dogmas were left in the shade ; 
■the rules for the performance of the ancient sacrifices were 
condensed for practical purposes. It was a practical age. 
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when everything was condensed and codified. The rules of 
life were codified. Philosophy was condensed into aphorisms, 
science and learning in every department were condensed, 
Treatises were composed in every branch of human know- 
ledge in a concise style, in which teachers could teach and 
learners could learn by rote. And thus it is the that we have 
the entire literature of the Rationalstic Age in the shape 
aphorisms, — of Sutras. 

This is the historical import of the three different 
classes of ancient Sanskrit literature, which represent three 
distinct epochs of Hindu history. The hymns reflect the 
manly simplicity of the Vedic Age. The Brahmanas reflect 
the pompous ceremonials of Epic Age, The Sutras reflect 
the science and learning, and even the scepticism of the 
Rationalistic Age. 

We have said before that the tide of Hindu colonisa- 
tion rolled eastward and southward in each successive 
period, and the different classes of Sanscrit literature spoken 
of attest lo this onward movement. In Europe feudal litera- 
ture and modern literature were developed on the same 
arena, in Italy and Germany, in France and England. In 
India the case was different. For the Aryans of India went 
on conquering through successive periods, and the literature of 
each period speaks 6f the portion of India under the Aryan 
influence and domination in that particular period. This in 
itself is an invaluable index to the dates of the different classes 
of literature. 

The hymns of the Rig Veda speak of the Punjab alone, 
—India beyond the Punjub is unknown to the Rig Veda. The 
banks of the distant Ganges and the Jumna are rarely alluded 
to ; the seoenes of all the wars and social ceremonies and 
religious sacrifices of the Rig Veda are the banks of the 
Indus and its tributaries and the Sarasvati. This was the 
Hindu world when the hymns were composed. 

But the Hindus soon threw out colonies all over 
Northen India. In course of centuries these colonies rose 
into importance and were formed into powerful kingdoms, 
and by their progress and leraning threw the mother- 
country, the Pan job, into the shade. In the Brahmanas we 
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hear of the mighty Kurus in the tract of the country round 
modem Delhi ; we hear of powerful Panchalas in the country 
round modern Kanouj ; we read of the Videhas in the 
country now known as North Behar ; we read of the 
Kosalas in Oudh ; and we read of Kasis in the country round 
modern Benares. The colonies developed pompous sacrificial 
rites, and had illustrious and learned kings like Janaka 
and Ajatasatru and Janamejaya Parikshita. They founded 
schools or parishads in villages and towns, -jand they developed 
a new social system based on caste distinctions. It is of 
these colonists and their civilisation th|t we mostly read 
in the Brahmans ; — the Punjab is almost forgotten, and 
Southern India is still unknown, or is freferred to as the 
home of wild beasts and wild men. f 

And lastly, the Sutra literature m&lfes us familiar with 
great Hindu kingdoms in Southern Ind|a, and some of the 
existing Sutras were composed in Southern India. Thus the 
countries and nations described by the different classes of 
literature point to their respective ages. 

We have spoken of the Vedic Period and the Rig Veda 
Hymns in the First Book of this work. We will speak of 
the Epic Period and the Brahmana literature in this Second 
Book. And we will speak of the Rationalistic Period and 
the Sutra literature in the Third Book. 

We have seen bofore that the Rig Ved a Hymns were 
composed in the Vedic Age and were finally compiled in 
the Epic Age. The other three Vedas known as the Sama 
Veda, the Yajur Veda (White and Black), and the Atharva 
Veda, were also compiled in this Epic Age. 

The reasons which led to the compilation of the Sama 
Veda and the Yajur Veda have been ascertained with a fair 
degree of certainty. We find mention in the hymns of the Rig 
Veda of different classes of priests who performed different 
duties at sacrifices, The Adhvaryus were entrused with the 
material performance of sacrifice. They measured the ground, 
built the altar, prepared the sacrificial vesseles, fetched 
wood and water, and immolated animals. The Udgatris, 
on the other hand, were entrusted with the duty of sing- 
ing, as according to ancient custom some parts of the 
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sacrifice had to bo accompanied by songs. The Hotris- 
had to recite hymns. And lastly, the Brahmans presided at. 
sacrifices over all the rest. 

Of these four classes of priests, neither the Brahman nor 
the Hotri required any special manual. For the Brahman 
was required to know the entire ceremonial, to be able to 
superintend the performance of the sacrifice, to advise the other 
priests on doubtful points, and to correct their mistakes. 
The hotri too had simply to recite, and if he knew the hymns 
of the Rig Veda, he did not require any separate compilation. 
But the duties of the Adhvaryu and the Udgatri required 
special training. Special sacrifical formulas must have exis- 
ted for the former, and a stock of the Rig Veda Hymns, set 
to music, must have also existed for the latter in the Vedic 
Period, for we find the names Yajus and Saman in the Rig 
Veda Hymns. These formulas and chants were, however, 
separately collected and compiled at a later age, e., in the 
Epic Period ; and these separate compilations, in the shape 
which they last took, are the Yajur Veda and the Sama Veda 
as we have them now. 

No name has been handed down to us as the compiler of 
the Sama Veda. Benfey has pointed out, what Stevenson 
previously suspected, that all the verses of the Sama Veda, 
with the exception of a few, are to be found in the Rig Veda ; 
and it is' supposed that these few verses too must have been 
contained in some other recension of the Rig Veda now lost 
to us. It is quite clear, therefore, that the Sama Veda is only 
a selection from the Rig Veda set to music for a special 
purpose. 

Of the compilers of Yajur Veda, we have some informa- 
tion. The more ancient or Black Yajur Veda is called the 
Taittiriya Sanhita from Tittiri, who probably compiled or 
promulgated it in its present shape. In the Anukramani of the 
Atreya recension of this Veda, however, we are told that the 
Veda was handed down by Vaisampayana to Yaska Paingi, 
by Yaska to Tittiri, by Tittiri to Ukha, and by Ukha to 
Atreya. This would show that the existing oldest recension 
of the Yajur Veda was not the first recension. 

We have fuller information with regard to the more recent 
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White Yajur Veda. It is called the Vajasaneyi Sanhita, from 
Yajnavalkya Vajasaneya, the compiler or promulgator of that 
Veda. Yajnavalkya held the influential position of chief priest 
in the court of Janaka, king of the Videhas, and the promulga- 
tion of this new Veda proceeded probably from the court of 
that learned king. 

There is a striking difference in arrangement between 
the Whiie Yajur Veda and the black Yajur Veda. In the 
latter, the sacrificial formulas are followed by dogmatic 
explanations, and by accounts of ceremonials belonging to 
them. In the former, the formulas only find place in the 
Sanhita, the explanation and the ritual beillg assigned to the 
Brahmana. It is not improbable, as has b|en supposed, that 
it was to improve the old arrangement,? and to separate the 
exegetic matter from the formulas, that Yajnavalkya, of the 
court of Janaka, founded the new school known as the 
Vajasaneyins, and that their labours resulted in a new (Vaja- 
saneyi) Sanhita and an entirely separate (Satapatha) Brahmana. 

But although the promulgation of the White Yajur Veda 
is ascribed to Yajnavalkya, a glance at its contents will show 
that it is not the compilation of any one man or even of one 
age. Of its 40 chapters only the first 18 are cited in full and 
explained in due order in the first nine books of the Satapatha 
Brahmana ; and it is the formulas of these 18 chapters only 
which are found in the older Black Yajur Veda. These 18 
chapters then are the oldest portion of the White Yajur Veda, 
and may have been compiled or promulgated by Yajnavalkya 
Vajasaneya. The next 7 chapters are very likely a later addi- 
tion. The remaining 1 5 chapters are undoubtedly a still later 
addition, and are expressly called Parisishta or Khila, 
supplement. 

Of the Atharva Veda, we need only state that it was not 
generally recognised as a Veda till long after the period of 
which we are speaking, though a class of literature known as 
the Atharvangiras was growing up during the Epic e riod, and 
is alluded to in the later portions of some of the Brahmanas. 
Throughout the first three Periods of Hindu history, and even 
in Manu and other metrical codes, three Vedas are generally 
recognised. And although the claims of the Atharvan were 
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sometimes put forward, still the work was not generally 
recognised as a fourth Veda till long after the Christian Era. 
Numerous passages recognising three Vedas only could be 
cited from the literature of the period of which we are now 
speaking ; but we are unable to make room for such passages. 
We will only refer our readers to some of them, viz., Aitareya 
Brahmana, V., 32 ; Satapatha Brahmana, IV, 6, 7 ; Aitareya 
Aranyaka, III, 2, 3 ; Brihadaranyaka Upanishad, I, 5 ; and 
Chhandogya Upanishad, III and VII. In this last work, after 
the three Vedas are named, Atharvangiras is classed with 
Itihasa. It is only in the Brahmana and Upanishads of the 
Atharva Veda itself that we find a uniform recognition of this 
work as a Veda. For instance, it is the principal object of ths 
Oopatha Brahmana to show the necessity of four Vedas, A 
carriage, we are told, does not proceed with less than four 
wheels, an animal cannot walk with less than four feet, nor can 
sacrifice be perfect with less then four Vedas ! Such special 
pleading only proves that the fourth Veda was not yet recog- 
nised generally, even in the comparatively recent times when 
the Gopatha Barhmana was composed. 

Atharvan and Angiras are, as Whitney remarks, half 
mythical names of ancient and venerated Indian families, 
and it was sought to bring the recent Veda into connection with 
these ancient names ! The Veda is divided into twenty books, 
and contains nearly six thousand verses, and a sixth of this is in 
prose. Of the remaining, one-sixth is found among the hymns 
of the Rig Veda, mosty in the tenth book. The nineteenth 
book is a kind of supplement to the previous eighteen, while 
the twentieth book is made up of extracts from the Rig Veda. 

The entira Veda principally consists of formulas intended to 
protect men against the baneful influences of divine powers, 
against diseases, noxious animals, and curses of enemies. It 
knows a host of “imps and hobgoblins,” and offers homage to 
them to prevent them from doing harm. The hymns are 
supposed to bring from the unwilling hands of gods the 
favours that are wanted. Incantations calculated to procure 
long life or wealth or recovery from illness, and invocations 
for good luck in journeys, in gaming, &c„ fill the work. Those 
hymns resemble similar hymns in the last book of the Rig Veda ; 
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only, as Weber has pointed out, in the Rig Veda they are 
apparently additions made at the time of the compilation, 
while in the Atharva Veda they are the natural utterance of the 
present. 

We must now hasten to an account of compositions called 
Brahmanas, after which the literature of this Age has been 
named the Brahmana literature. We have seen that in the 
Black Yajur Veda the texts are as a rule followed by their 
■dogmatic explanations. These explanations were supposed to 
■elucidate texts and to explain their hiddeif meanings, and they 
contained the speculations of generations fbf priests. A single 
'discourse of this kind was called a Bra|mana ; and in later 
times collections or disgests of such discourses were called 
Brahmanas. 

The Rig Veda has two Brahmanas, via|, the Aitareya and 
the Kaushitaki. The composition of the former is attributed'to 
Mahidasa Aitareya, son of Itara. It the Kaushitaki Barhmana, 
on the other hand, special regard is paid to the sage Kaushi- 
taka, whose authority is considered to be final. For the rest, 
these two Brahmanas seem to be only two recensions of the 
same work, used by the Aitaryins and the Kaushitakins res- 
pectively, and they agree with each other in many respects, ex- 
cept that the last ten chapters of the Aitareya are not found in 
the Kaushitaki, and belong probably to a later age. 

The Sama Veda has the Tandya or Panchavinsa Brahmana, 
the Sadvinsa Brahmana, the Mantra Brahmana, and the better 
known Chhandogya. 

The Black Yajur Veda or Taittiriya Sanhita has its Taittiriya 
Brahmana, and the White Yajur Veda or Vajasaneye Sanhita 
has its voluminous Satapatha Barhmana. We have already 
stated that the Satapatha Brahmana is attributed to Yajnaval- 
kya, though it is more likely the handiwork of the school he 
^founded, as he is often quoted in the work. Nor does the 
work belong entirely to one school or to one age. On the 
contrary, as in the case of White Yajur Veda Sanhita so in the 
case of its Brahmana, there are reasons to think that the work 
belongs to differnt periods. The first 18 chapters of the Sanhita 
are the oldest part of the work, and the first nine books of the 
Brahmana, which comment on these 18 chapters, are the oldest 
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The tide of Aryan conquests rolled onward. If the reader 
will refer to a map of India, he will find that from the 
banks of the Sutlej to the banks of the Jumna and the Ganges, 
there is not a very wide strip of country to cross. The Aryans, 
who had colonised the whole of the Punjab, were not likely to 
remain inactive on the banks of the Sutlej or of the Sarasvati. 
Already in the Vedic Period bands of enterprising colonists had 
crossed those rivers and explored the distant shores of the 
Jumna and the Ganges, and those noble streams, though 
alluded to in the hymns as on the very horizon of the Hindu 
world, were not unknown. In course of time the emigrants 
to the fertile banks of the two rivers must have swelled in 
number, until the colonists founded a powerful kingdom of 
their own in the country near modern Delhi, — the kingdom of 
the Kurus. 

The colonists were no other than the Bharatas renowned 
in the wars of Sudas, but their kings belonged to the house 
of Kurus, and hence the tribe went by both names, Bharatas 
and Kurus. From what part of the Punjab the Kurus came, 
is a question still involved in obscurity. In the Aitareya 
Brahmana (VIII, 14), it is stated that the Uttara Kurus and 
the Uttara Madras lived beyond the Himalaya. In later works, 
the Mahabharata (I, 47, 19, &c.) and the Ramayana (IV, 44, 
88, &c.) the land of the Uttara Kurus, has already become 
a mythical country. Uttara Kuru is identified with Ottorakorra 
of Ptolemy, and Lassen places the country somewhere east of 
modern Kashgar ; but we would place the Uttara Kuru alluded 
to in the Aitareya Brahmana somewhere north of the Sub- 
Himalayan range, in Kashmir. We assume that the colony 
of the Kurus on the Ganges rose to prowess and fame about 
1400 b.c. 

When the Hindus had once begun to colonise the fertile 
banks of the Jumna and the Ganges, swarms of the colonists 
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marched down the course of those streams and soon occupied 
the whole of the Doab, i.e., the tract of country between those 
rivers. While we find the Kurus or Bharatas settling down in 
the country near modem Delhi, we find another adventurous 
tribe, the Panchalas, occupying the tract of country near 
modern Kanouj. The original seat of the Panchalas is still 
less known than that of the Kurus, and it has been supposed 
that they also came from the northern hills, like the Kurus, 
Their name, however, which means ‘-‘Five tribes,” would seem 
to indicate that they were of the Pancha-Krishti or Pancha- 
jana, “five cultivating tribes” of whom we tead so often in the 
Rig Veda. | 

The Panchala kingdom probably rose to distinction about 
the same time as the kingdom of the K§urus, and the Brah- 
mana literature frequently refers to these jillied tribes as for- 
ming the very centre of the Hindu world, > and renowned by 
their valour, their learning, and their civilisation. Many of 
of the Brahmanas allude to the culture of their schools, the 
sanctity of their priests, the ostentatious religious sacrifices of 
their kings, and the exemplary lives of the people. 

For centuries had elapsed since the Aryans had first settled 
on the banks of the Indus, and the centuries had done their 
work in progress and civilisation. The Kurus and the Pancha- 
las were no longer like the warrior-cultivators who battled 
against the black aborigines and won the banks of the Indus and 
its tributaries. Manners had changed, society had become more 
refined and polished, learning and arts had made considerable 
progress. Kings invited wise men to their courts, held learned 
controversies with their priests, performed elaborate sacrifices 
according to the rules of the age, led respectable and 
trained armies to the field, appointed duly qualified men 
to collect taxes and to administer justice, and performed all 
the duties of civilised administrators. The relations and friends 
of the king and all the warriors of the nation learnt archery and 
driving the war chariot from their early youth, and also learned 
the Vedas and all the holy learning that was handed down from 
generation to generation. The priests multiplied religious rites 
and observances, preserved the traditiual learning of the land 
and instructed and helped the people in their religious duties. 
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And the people lived in their towns and villages, cherished 
the sacred sacrificial fire in their houses, cultivated arts of 
peace, trained their boys from early youth in the Vedas and in 
their social and religious duties, and gradually developed those 
social customs which in India have the force of laws. Wonien 
had their legitimate influence in society, and moved without 
restriction or restraint. Society in India, fourteen hundred 
years before Christ, was more polished and refined than that 
of the preceding Vedic Age, and had more of healthy life and 
vigour than Hindu society has had in succeeding ages. 

Civilisation, however, does not necessarily put a stop to 
wars and dissensions ; and of the political history of the Kurus 
and the Panchalas, the only reminiscences we possess are those 
of a sanguinary war in which many neighbouring tribes took 
part, and which forms the subject of one of the two great epics 
of India. 

The incidents of the war described in the Mahabharata are 
undoubtedly mythical, as the incidents described in the Iliad 
are mythical. The five Pandava brothers and their common 
wife are myths, as Achilles and Paris and Helen are myths. 
But nevertheless the great epic is based on the recollections of a 
true war of the great Bharatas (hence the name of the epic), 
and faithfully describes the manners and customs of the 
Ancient Hindus, as the Iliad describes the manners of the 
ancient Greeks. 

It is because the story of the existing epic throws valuable 
side-lights on the state of the society of the ancient Hindus that 
we think it necessary to briefly narrate it here. Let the reader 
attach no value to the names, which are mostly mythical, or 
to the incidents, which are mostly imaginary ; let him only 
endeavour to draw from the story a picture of Hindu life in 
the Epic Period, *. e., the period of Aryan expansion in the 
Gangetic valley. 

The capital of the Kurus at the time of which we are speak- 
ing was the city of Hastinapura, the supposed ruins of which 
have been discovered on the upper course of the Ganges, 
about sixty-five miles to the north-east of Delhi. Santanu, 
the old king of Hastinapura, died, leaving two sons, Bhishma, 
who had taken a vow of celibacy, and a younger prince who 
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became king. This young prince died in his turn, leaving two 
sons, Dhritarashtra who was blind, and Pandu who ascended 
the throne. 

Pandu died, leaving five sons who are the heroes of the 
epic. Dhritarashtra remained virtually the king during the 
minority of the five Pandavas and of his own children, while 
Dhfitarashtra’s uncle Bhishma, a renowned warrior, remained 
the chief councillor and friend of the state. 

The account of the training of the young Pandavas and the 
sons of Dhritarashtra to arms throws much light on the 
manners of royal houses. Drona was;) a Brahman, and a 
renowned warrior, for caste had not y|t completely formed 
itself, Kshatriyas had not yet obtained the monopoly of the 
use of arms, nor Brahmans of religions learning. He had 
been insulted by his former friend the kiig of the Panchalas, 
and had retired in di s gust to the court of the Kurus and under- 
took to train the princes in arms. * 

Yudhisthira, the eldest of the Pandavas, never became 
much of a warrior, but became versed in the religious learning 
of the age, and is the most righteous character in the epic. 
Bhima, the second, learnt to use the club, and was renowned 
for his gigantic size and gaint strength, and is indeed the Ajax 
of the poem. The third, Arjuna, excelled all other princes in the 
skill of arms, and aroused the jealousy and hatred of the sons 
of Dhritarashtra, even in their boyhood. Nakula, the fourth, 
learned to tame horses, and Sahadeva, the fifth, became profi- 
cient in astronomy. Duryodhana, the eldest son of Dhrita- 
rashtra, was proficient in the use of the club, and was a rival 
to Bhima. 

At last the day came for a public exhibition of the profi- 
ciency which the princes had acquired in the use of arms. 
A spacious area was enclosed. Seats were arranged all round 
for the accommodation of ancient warriors and chieftains, of 
ladies and courtiers. The whole population of Kuruland 
flocked to see the skill of their young princes. The blind king 
Dhritarashtra was led to his seat ; and foremost among the 
ladies were Gandhari, the queen of Dhritarashtra, and Kunti, 
the mother of the first three Pandavas. The last two were 
Pandu’s sons by another wife. 



112 


EPIC PERIOD 


There was shooting of arrows at a butt, and there was. 
fighting with swords and bucklers and clubs. Duryodhana 
and Bhima soon began to fight in right earnest, and rushed 
towards each other like mad elephants. Shouts ascended to 
the sky, and soon the fight threatened to have a tragic end. 
At last the infuriated young men were parted, and peace was 
restored. 

Then the young Arjuna entered the lists in golden mail, 
with his wondrous bow. His splendid archery surprised his 
most passionate admirers and thrilled the heart of his mother 
with joy, while shouts of admiration rose from the multitude 
like the roar of the ocean. He played with his sword, which 
flashed like lightning and also with his sharp-edged quoit or 
chakra, and never missed his mark. Lastly, he brought down 
horses and deer to the ground by the noose, and concluded 
by doing obeisance to his worthy preceptor Drona, amidst the 
ringing cheers of the assembled multitude. 

The dark cloud of jealousy lowered on the brow of Dhrita- 
rashtra’s sons, and soon they brought to the field an unknown 
warrior, Kama, who was a match for Arjuna in archery. 
King’s sons could only fight with their peers, like the knights 
of old, and Dhritarashtra therefore knighted the unknown 
warrior, or rather made him a king on the spot, so that Aijuua 
might have no excuse for declining the fight. To awkward 
questions which were put to him, the haughty Kama replied 
that rivers and warriors knew not of their origin and birth, — 
their prowess was their genealogy. But the Pandavas declined' 
the fight, and the haughty Kama retired in silence and in 
rage. 

Drona now demanded the reward of his tuition. Like 
doughty warriors of old he held revenge to be the dearest 
joy of a warrior, and for his reward he asked the help of the 
Kurus to be revenged on Drupada, king of the Panchalas, who 
had insulted him. The demand could not be refused, Drona 
marched against Drupada, conquered him, and wrested half 
his kingdom. Drupada swore to be avenged. 

Dark clouds now arose on the horizon of Kuruland. The 
time had come for Dhritarashtra to name a Yuvaraja, ». e„ or a 
prince who would reign during his old age. The claim of 
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Yudhisthira to the throne of his father could not be gainsaid, 
and he was appointed Yuvaraja. But the proud Duryodhana 
rebelled against the arrangement, and the old monarch had to 
yield, and sent the five Pandavas in exile to Varanavata, said 
to be near modern Allahabad, and then the very frontier of 
Hindu settlements. The vengeance of Duryadhana pursued 
them there, and the house where the Pundavas lived was burnt 
to ashes. The Pandavas and their mother escaped by an 
underground passage, and for a long time roamed about 
disguised as Brahmans. 

Heralds now went from country to country, and proclaimed 
in all lands that the daughter of Drupa<&, king of the Pan- 
chalas, was to choose for herself a husbamd among the most 
skilful warriors of the time. As usual cp such occasions of 
Svayamvara, or choice of a husband by a^princess, all the great 
kings and princes and warriors of the lan4 flocked to the couit 
of Drupada, each hoping to win the lovely bride, who had 
already attained her youth, and was renowned for her beauty. 
She was to give her hand to the most skilful archer, and the 
trial ordained, was a pretty severe one. A heavy bow of great 
size was to be wielded, and an arrow was to be shot through a 
whirling chakra or quoit into the eye of a golden fish, set high 
on the top of a pole ! 

Not only princes and warriors, but multitudes of spectators 
flocked from all parts of the country to Kampilya, the capital 
of the Panchalas. The princes thronged the seats, and Brah- 
mans filled the place with Vedic hymns. Then appeared 
Draupadi with the garland in her hand which she was to 
offer to the victor of the day. By her appeared her brother 
Dhrishtadyumna, who proclaimed the feat which was to be 
performed. 

Kings rose and tried to wield the bow, one after another, 
but in vain. The skilful and proud Karna stepped forth to do 
the feat, but was prevented. 

A Brahman suddenly rose and drew the bow, and shot the 
arrow through the whirling chakra into the eye of the golden 
fish. A shout of acclamation arose ! And Draupadi, the 
Kshatriya princess threw the garland round the neck of the 
brave Brahman, who led her away as bride. But murmurs of 
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discontent arose like the sound of troubled waters from the 
Kshatriya ranks at this victory of a Brahman, and the humilia- 
tion of the warriors ; and they * gathered round the bride’s 
father and threatened violence. The Pandavas now threw off 
their disguise, and the victor of the day proclaimed himself to 
be Arjuna, a true-born Kshatriya ! 

Then follows the strange myth that the Pandavas went back 
to their mother and said, a great prize had been won. Their 
mother not knowing what the prize was, told her sons to 
share it among them. And as a mother’s madate cannot be 
disregarded, the five bothers wedded Draupadi as their wife. 
It is needless to say that the story of Draupadi, and of the 
five Pandavas is a myth. The Pandavas now formed an 
alliance with the powerfur king of the Panchalas, and forced 
the blind king Dhritarashta to divide the Kuru country between 
his sons and the Pandavas. The division, however, was 
unequal ; the fertile tract between the Ganges and the Jumna 
was retained by sons of Dhritarashtra, while the uncleared 
jungle in the west was given to the Panadavas. The jungle 
Khandava Prastha was soon cleared by fire, and a new capital 
called Indraprastha was built, the supposed ruins of which 
are shown to every modern visitor to Delhi. 

Military expeditions were now undertaken by the Pandavas 
on all sides, but these need not detain us, especially as the 
accounts of these distant expeditions are modern interpolations. 
When we find in the Mahabharata accounts of expeditions to 
Ceylon, or to Bengal, we may unhesitatingly put them down 
as later interpolations. 

And now Yudhishthira was to celebrate the Rajasuya, or 
coronation ceremony, and all the princes of the land, including 
his kinsmen of Hastinapura, were invited. The place of 
honour was given to Krishna, chief of the Yadavas of Gujrat. 
Sisupala of Chedi violently protested, and Krishna killed him 
on the spot. Krishna is only a great chief, and not a deity, in 
the older portions of the Mahabharata, and his story shows 
that Gujrat was colonised from the banks of the Jumna in the 
Epic Age. 

The tumult having subsided, the consecrated water was 
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sprinkled on the newly-created monarch, and Brahmans went, 
away loaded with presents. 

But the newly-created king was not long to enjoy his king- 
dom. With all his righteousness, Yudhishthira had a weakness 
for gambling like the other chiefs of the time, and the unfor- 
giving and jealous Duryodhana challenged him to a game. 
Kingdom, wealth, himself and his brothers, and even his wife 
were staked and lost, — and behold now, the five brothers and 
Draupadi the slaves of Duryodhana ! The proud Draupadi 
refused to submit to her position, but Duhsasana dragged her 
to the assembly-room by her hair, and puryodhana forced 
her down on his knee in the sight of the rstupefied assembly. 
The blood of the Pandavas was rising, when the old 
Dhritarashtra was led to the assembly-room and stopped a 
tumult. It was decided that the Pandavas had lost their 
kingdom, but should not be slaves. They agreed to go in 
exile for twenty years, after which they should remain conce- 
aled for a year. If the sons of Dhritarashtra failed to discover 
them during the year, they would get back their kingdom. 

Thus the Pandavas again went in exile ; and after twelve 
years of wanderings in various places, disguised themselves in 
the thirteenth year and took service under the king of Virata, 
Yudhishthira was to teach the king gambling ; Bhima was 
the head cook ; Arjuna was to teach dancing and music to 
the king’s daughter ; Nakula and Sahadeva were to be master 
of horse and master of cattle respectively, and Draupadi was 
to be the queen’s handmaid. A difficulty arose. The queen’s 
brother was enamoured of the new handmaid of superb beauty, 
and insulted her and was resolved to possess her. Bhima 
interfered and killed the lover in secret. 

Cattle-lifting was not uncommon among the princes of 
those days, and the princes of Hastinapura carried away some 
cattle from Virata. Arjuna, the dancing master, could stand 
this no longer ; he put on his armour, drove out in chariot, 
and recovered the cattle, but was discovered ! The question 
whether the year of secret exile had quite expired was never 
settled. 

And now the Pandavas sent an envoy to Hastinapura to 
claim back their kingdom. The claim was refused, and both 
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parties prepared for a war, the like of which had never been 
seen in India. All the princes of note joined one side or the 
other, and the battle which was fought in the plains of 
ICurukshetra, north of Delhi, lasted for eighteen days and ended 
in fearful slaughter and carnage. 

The long story of the battle with its endless episodes need 
not detain us. Arjuna killed the ancient Bhishma unfairly, 
after that chief was forced to desist from fighting. Drona, 
with his impenetrable “squares” or phalanxes, killed his old 
rival Drupada, but Drupada’s son revenged his father’s death 
and killed Drona unfairly. Bhima met Duhsasana, who had 
insulted Draupadi in the gambling room, cut off his head, and 
in fierce vindictiveness drank his blood ! Lastly, there was 
the crowning contest betweeu Kama and Arjuna, who had 
hated each other through life ; and Arjuna killed Kama un- 
fairly when his chariot wheels had sunk in the earth and he 
could not move or fight. On the last or eighteenth day, 
Duryodhana fled from Bhima, but was compelled by taunls 
and rebukes to turn round and fight, and Bhima by a foul 
blow ( because struck below the waist) smashed the knee on 
which Duryodhana had once dragged Draupadi. And the 
wounded warrior was left there to die. The bloodshed was 
not yet over, for Drona’s son made a midnight raid into the 
enemy’s camp and killed Drupada’s son, and thus an ancient 
feud was quenched in blood. 

The reminder of the story is soon told. The Pandavas 
went to Hastinapura, and Yudhishthira became king. He is 
said to have subdued every king in Aryan India, and at last 
celebrated the Asvamedha ceremony or the great horse sacri- 
fice. A horse was let loose and wandered at its will for a 
year, and no king dared to stop it. This was a sign of the 
submission of all the surrounding kings, and they were then 
invited to the great horse-sacrifice. We have seen that in the 
Vedic times the horse was sacrificed simply for eating ; in the 
Epic Period the horse-sacrifice became a means of expiation of 
sin, and of the assumption of supremacy among kings. 

Such is the story of the great epic divested of its numerous 
legends and episodes, its supernatural incidents' and digressions. 
Krishna the Island-born, and compiler of the Vedas, (not 
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Krishna the Yadava chief ), is said to have been the son of 
the unmarried girl who afterwards married Santanu. He was 
therefore the half-brothers of Bhishma. He often appears 
on the scene abruptly and in a supernatural manner, and 
imparts instruction and advice. The story has a historical 
interst, and shows that the Vedas were compiled before the 
time of Kuru-Panchala war. 

For the rest, it will appear from the above brief account 
that the first Hindu colonists of the Gangeti® valley had not 
yet lost the sturdy valour and the stubborn warlike determina- 
tion of the preceding Vedic Age. Kings novf ruled over larger 
countries and peoples, manners were more pushed, the rules 
of social life and of chivalry were more highly developed, and 
the science of war itself was better organised.^ But nevertheless 
the stern,and relentless valour of the VediC warriors breaks 
through the polished manners of the Kurus afod the Panchalas, 
and those nations, if they had gained irt civilisation, had 
scarcely yet lost much in the vigour of national, life, How 
imperfectly the caste-system, flourished among these sturdy 
r:.ces is shown by by many, facts which still loom out in bold 
outline amidst the interpolations and additons of later writers* 
Santanu, the ancient king or Hastinapura, had a brother 
Devapi, who was a priest. The most learned character in the 
epic, Yudhisnthra, is a Kshatriya, and the most skilful warrior 
Drona is a Brahman. And the venerable compiler of the 
Vedas, Kristina Dvaipayana himself— was he a Brahman or a 
Kshatriya ? 



CHAPTER III 


VIDEHAS, KOSALAS AND KASI8 

The tide of Aryan conquests rolled onward. When the country 
between the Jumna and the Ganges has been completely con- 
quered, peopled, and Hinduised, new bands of adventureous 
settlers crossed the Ganges and marched further eastwards to 
found new colonies and new Hindu kingdonfs. Stream after 
stream was crossed, forest after forest was explored and, 
cleared, region after region was slowly conquered, peopled, 
and Hinduised in their onward march towards the unknown 
east. The history of the long struggles and the gradual 
developament of the Hindu power in these regions has been 
lost to us ; and we only see, in the literature which has been 
preserved, the establishment of powerful and civilised Hindu 
kingdoms east of the Ganges,— the kingdom of the Kosalas 
in the country known as modern Oudh, that of the Videhas 
ip North Behar, and that of the Kasis round modern Benares. 

Some recollection of the eastern march of the Videhas has 
been preserved in a stray passage in the Satapatha Brah- 
mana, quoted below : — 

“10. Madhava the Videgha carried Agni Vaisvanara in his 
mouth. The Rishi Gotama Rahugana was his family priest. 
When addressed by the latter he made no answer, fearing lest 
Agni might fall from his mouth. 

“13. Still he did not answer. (The priest continued) : Thee, 
O butter-sprinkled one, we invoke ! (Rig Veda, V, 26, 2). 
So much he uttered when, at the very mentioning of butter, 
Agni Vaisvanara flashed forth from the king’s mouth ; he 
was unable to hold him back ; issued from his mouth and fell 
down on this earth. 

“14. Madhava the Videgha was at that time on the river 
Sarasvati. He (Agni) thence went burning along this earth 
towards the east ; and Gotama Rahugana and the Videgha 
Madhava followed after him as he was burning along. He 
burnt over (dried up) all these rivers. Now that river which is 
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called Sadanira (Gunduck river) flows from the northern 
(Himalaya) mountain ; that one he did not burn over. That 
one the’Brahmans did not cross in former times, thinking it 
has not been burnt over by Agni Vaisvanara, 

“15. Nowadays, however, there are many Brahmans to 
the east of it. At that time it (the land east of the Sadanira) 
was very uncultivated, very marshy, because it had not been 
tasted by Agni Vaisvanara. 

••16. Nowadays, however, it is very cultivated, for the 
Brahmans have caused Agni to taste it through sacrifices. Even 
in late summer that river, as it were, rage^ along ; so cold it is,, 
not having been burnt over by Agni Vaisvjanara. 

"17. Madhava the Videgha then said to Agni, ‘Where am 
I to abide ?' 'To the east of this river be |hy abode !‘ said he. 
Even now this river forms the boundary * of the Kosalas and 
Videhas ; for these are the Madhavas i (or descendants of 
Madhava)” (<S atapatha Brahmana. I, 4, 1), 

Here then we have an account, in a legendary form, of the 
gradual march of the colonists from the banks of the Sarasvati 
eastwards until they came to the Gunduck. That river formed 
the boundary between. the two kingdoms ; the Kosalas lived to 
the west of it, and the Videhas to the east of it. 

In course of years, probably of centuries, the kingdom of 
the Videhas rose in power and in civilisation, until it became 
the most prominent kingdom in Northern India. 

Janaka, king of the Videhas, is probably the most promi- 
nent figure in the history of the Epic Period in India. That 
monarch had not only established his power in the farthest 
confines of the Hindu dominions in India, but he gathered 
round him the most learned men of his time, he entered into* 
discussion with them, and instructed them in holy truths about 
the Universal Being. It is this that has surrounded the name 
of Janaka with undying glory. King Ajatasatru of the Kasis, 
himself a learned man and a most renowned patron of learning, 
exclaimed in despair, “Verily, all people run away, saying, 
Janaka is our patron !” ( Brihadaranyaka Upanishad, II, 1,1.} 

The great fame of Janaka is partly owing to the culture 
and learning of the chief priest of his court, Yajnavalkya 
Vajasaneyin. Under the royal auspices of Janaka this priest 
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conceived the bold idea of revising the Yajur Veda as it then 
existed, of separating the formulas from the exegetic matter, 
o‘i condensing the former in the shape of a new Yajur Veda 
(the White Yajur Veda), and of amplifying the latter into a 
body of Brahmana (the Satapatha Brahmana). Generations 
of priests laboured at this stupendous work, but the glory of 
smarting the work belongs to the founder of the school, 
Yajnavalkya Vajasaneyin, and his learned patron. King Janaka 
of the Videhas. 

But Janaka has a still higher claim to our respect abd 
admiration. While the priestly caste was still multiplying 
rituals and supplying dogmatic explanations for each rite, the 
royal caste seems to have felt some impatience at the priestly 
pedantry. Thinking and' earnest Kshatriyas asked themselves 
if these rites and dogmas were all that religion could teach. 
Learned Kshatriyas, while still conforming to the rites laid 
down by priests, gave a start to healthier speculations and 
inquired about the destination of the Soul and the nature of 
the Supreme Being. So bold, so healthy and vigorous were 
these new and earnest speculations, that the priestly classes, 
who were wise in their own esteem, at last felt their inferiority, 
and came to Kshatriyas to learn something of the wisdom of 
the new school. ' The Upanishads contain the healthy and 
earnest speculations which were started at the close of the 
Tpic Period ; and King Janaka of Vidcha is honoured and 
respected, — more than any other king of the time, — as an 
originator of the earnest speculations of the Upanishads. 

The teaehing of the Upanishads will be dwelt on more 
fully in a subsequent chapter of this Book, but an account of 
Janaka and of the other kings of the period and their place 
in Hindu literature will not be complete unless we cite a few 
passages here, illustrating their relations with their priests, and 
their labours in the cause of earnest philosophical thought in 
India. % 

Janaka of Videha once met some Brahmans who had just 
arrived. They were Svetaketu Aruneya, Somasushama Satya- 
yajni and Yajnavalkya. He said to them : ‘How do you per- 
form the Agnihotra ?” 

The three Brahmans replied as best they could ; but not 
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correctly. Yajnavalkya came very near the mark, but was not 
quite correct. Janaka told them so, and mounted his car and 
went away ! 

The priests said : “This fellow of a Rajanya has insulted 
us.” Yajnavalkya mounted his car, followed the king, and 
had the difficulty explained ( Satapatha Brahmana, XI, 4, 5). 
‘ Henceforth Janaka became a Brahman” (S. Br. XI, 6, 2, 1). 

We find in Cbhandogya Upanishad, V,. 3. that one of the 
three Brahmans named above, Svetaketu Aruneya, came to an 
assembly of the Panchalas, and Pravahana Jgivali, a Kshatriya, 
asked him some questions which puzzled hiig, He came back 
sorrowful to his father and said : “That fellow of a Rajanya 
asked me five questions, and I could not answer one of them.” 
The father, Gautama, was himself puzzlod and went to the 
Kshatriya to have his difficulty removed. Pravahana Jaivali 
replied, “Gautama, this knowledge did not go to any Brahman 
before you, and therefore this teaching belonged in all the 
worlds to the Kshatra class alone.” And then he imparted the 
knowledge to Gautama. 

In another place in this Upanishad (I, 8). this Pravahana 
silenced two boastful Brahmans, and then imparted the true 
knowledge of the Highest God to them. 

A story is told in the Satapatha Brahmana (X, 6. 1. 1), 
-and is repeated in the Chhandogya Upanishad (V, 1 1). that 
five Brahman householders, and theologians became anxious 
to know, ‘What is our Self and w'hat is God V They came 
:o Uddalaka Aruni to obtain the knowledge, but Aruni had his 
misgivings, and therefore took them to the Kshatriya king 
A r ,vapati Kaikeya, who courteously invited them to stay at a 
sacrifice he was going to perform. He said ; “In my kingdom 
there is no thief, no miser, no drunkard, no man without an 
altar in his house, no ignorant person, no adulterer, much less 
an adulteress. I am going to perform a sacrifice, sirs, and as 
much wealth as I give to each Ritvik priest, I shall give to you, 
sirs. Plese to stay here.” 

They stayed and told him what they had come for, and “ on 
the next morning they approached him, carrying fuel in their 
hands (like students), and he, without any preparatory rites,” 
imparted to them the knowledge they had come for. 
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It is curious how we meet the same names over and over 
again in the different Upanishads, and often the same story too in 
different forms, showing that the old Upanishads were compo- 
sed at much the same time. We find Uddalaka Aruni, also called 
Gautama, and his son Svetaketu again in the Kaushitaki 
Upanishad ; and the father and the son went to Chitra, 
Gangyayani, fuel in hand, to learn the truth. Chitra, a 
Kshatriya king, said : “You are worthy of Brahman, O 
Gautama, because you were not led away by pride. Come 
hither, I shall make you know clearly” ( I, i ). 

A celebrated story is told in the Kaushitaki Upanishad (IV), 
of a conversation between Gargya Balaki, a celebrated man of 
learning, and Ajatasatru, the learned king of the Kasis. The 
boastful Brahman challenged the king, but in course of the 
learned dispute which followed, he collapsed and became 
silent. Ajatasatru said to him : ‘Thus far do you know, O 
Balaki ?* ‘Thus far only ,’ replied Balaki. Then Ajatasatru 
6aid to him : ‘Vainly did you challange me, saying. Shall f tell 
you of God ?’ ‘O Balaki, He who is the maker of those ofc'ects 
( which you mentioned), He of whom all this is the work. He 
alone is to be known.’ 

“Then Balaki came, carrying fuel in his hand, saying : ‘May 
I come to you as a pupil ? Ajatasatru said to him : ‘I deem 
it improper that a Kshatriya should initiate a Brahman. 
Come, I will make you know clearly.” 

This story, as well as the story of Sevtaketu Aruneya and 
the Kshatriya king Pravahana Jaivali, are repeated in the 
Brihadarnyaka Upanishad. 

There are numerous such passages in the Upanishads in 
which the Kshatriyas are represented as the wisest teachers in 
true religious knowledge. But it is needless to multiply instan- 
ces here. What we have said is enough to indicate the place 
which belongs to the royal caste at the close of the Epic Period 
in the history of Hindu religion and philosophy. The Upani- 
shads mark a new era in the histo'ry of human knowledge, and 
this knowledge, which dates about 1000 B.C., “did not belong 
to any Brahman before,” “ it belonged in all the words to the 
Kshatra class alone." 

These are real claims of Janaka, king of the Videhas, to the 
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admiration and gratitude of posterity. Curiously enough, 
posereity remembers him and the Videhas and the Kosalas also 
through a myth which has clung round their revered mames. 
That myth relates to the Aryan conquest of Southern India ; and 
with a fervid and blind gratitude poets of subsequent ages have 
connected that great historical event with the names of ancient 
kings who had nothing to do with the conquest ! Historipal 
knowledge in Europe, even in the dark ages, was never so dim 
as to allow a poet to attribute the recovery of Jerusalem to 
Charlemagne or Alfred the G*reat ! But tl|e second great epic 
of India conceives and describes the conquest of Ceylon by a 
king of the Kosalas who had married the| daughter of Janaka, 
king of the Videhas. > 

It is not possible with our present knowledge to state whea 
the Ramayana was composed in its-orginal shape. We find 
references to the Mahabharata in the Su^ra literature, but we 
find no such reference to the Ramayana# The discovery and 
conquest of Ceylon by Vijaya from Bengal took place in the 
fifth century b. c., and at first sight one would be inclined 
to refer the first conception of the epic, which has its scene of 
action in that island, to that date. On the other hand, the 
existence of the island was well known to the Hindus for 
centuries before its conquest by Vijaya. And the composi- 
tion of the Ramayana, which makes no allusion to Vijaya‘s 
conquest, may be referred to an age anterior to Vijaya, when 
the island was still very imperfectly known to the Hindus. 

That this view is more probable appears form the fact that 
the whole of India south of the Vindhya chain is described in 
the Ramayana as one interminable forest, inhabited by abori- 
gines who are described as monkeys and bears. Now we know 
that the banks of the Godavari and even of the Krishna river 
were colonised by the Aryans early in the Rationalistic Period, 
and great empires like that of the Andhras rose to power and 
started new schools of science and learning several centuries 
before Christ. The first conception of the Ramayana must be 
referred to a period anterior to these movements in the South, 
for the Ramayana speaks of no Aryan civilisation south of 
the Vindhyas. The original Ramayana, like the original 
Mahabharata, belongs therefore to the Epic Age. • 
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Like the Mahabharata, the Ramayana is utterly valueless as 
a narrative of historical events and incidents. As in the Maha- 
bharata, so in the Ramayana, the heroes are myths, pure and 
simple. 

Sita, the field furrow, had received divine honours from 
the time of the Rig Veda, and had been worshipped as a 
goddess. When cultivation gradually spread in Southern India, 
it was not difficult to invent a political myth that Sita was 
carried to the South. And when this goddess and woman — the 
noblest creation of human imagination, — had acquired a distinct 
and lovely individuality, she was naturally described as the 
daughter of the holiest and most learned king on record, 
Janaka of the Videhas ! 

But who is Rama, decribed in the epic as Sita‘s husband 
and the king of the Kosalas ? The later Puranas tell us that he 
was an incarnation of Vishnu, but Vishnu himself had notrisen 
to prominence at the time of which we are speaking ! Indra 
v. as still the chief of gods of the Epic Period. And in the 
Sutra literature (e. g., Paraskara Grihya Sutra, II, 17, 9 ) we 
learn that Sita, the furrow goddess, is the wife of Indra. Is it 
then an untenable conjecture that Rama, the hero of the Rama- 
yana, is in his original conception, like Arjuna, the hero of the 
Mahabharata, only a new edition of Indra battling with the 
demons of drought ? The myth of Indra has thus been mi*eed 
up with the epic which describes a historic war in Nothern 
India, and with the epic which describes the historic conquest 
of Southern India 1 

But though the Ramayana is utterly valueless as a narrative 
of events, still, like the Mahabharata, it throws side-lights on 
the state of ancient society in India, and the story of the epic 
therefore needs be briefly told. Only we must permise that, 
even as a picture of life, the Ramayana is long posterior to 
the Mahabharata. and belongs to the very close of the 
Epic Period. We miss in the Ramayana the fiery valour and 
the proud self-assertion of the Kshatriyas of the Mahabharata ; 
and the subordination of the people to the priestly caste is 
more complete. Janaka himself is not described as the proud 
asserter of Kshatriya learning and dignity that he was, but as 
a humble servant of priests. And Rama himself, the hero of 
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the epic, thoiigh he encounters and defeats a Brahman warrior 
Parasurama, does so with many apologies and due submis- 
sion ! The story of Parasurama probably conceals a great 
historic truth. He is said to have fought against the Kshat- 
riyas and exterminated the cast'e ; and then he was conquered 
by the Kshatriya Rama, the hero of the epic. It would seem 
that this story indicates the real rivalry and hostilities between 
the priestly and warrior castes, — indications of which we have 
found in a literary form in the Upanishads. 

For the rest, one feels on reading the Ramayana that the 
heroic age of India had passed, and that" centuries of residence 
in the Gangetic valley had produced aj| enervating effect, oft 
the Aryans. We miss the heroic if somewhat rude and sturdy 
manners and incidents which mark thfc Mahabharata. We 
miss characters distinguished by real 1 valour, and battles 
fought with real obstinacy and determination. We miss men 
of flesh and blood, and pride and determination, like Kama 
and Duryodhana and Ehima ; and the best developed charac- 
ters in the Ramayana are woman like the proud and scheming 
Kaikeyi or the gentle and ever-suffering Sita. The heroes of 
the Ramayana are somewhat tame and commonplace person- 
ages, very respectful to priests, very anxious to conform to the 
rules of decorum and duty, doing a vast amount of fighting 
work mechanically, but without the determination, the persis- 
tence of real fighters ! A change had come over the spirit of 
the nation ; and if princes and men had become more polished 
and law-abiding, they had became less sturdy and heroic. 
For a picture of Hindu life of the thirteenth century, when the 
hardy and conquering Kurus and the Panchalas ruled in the 
Doab, we would refer our readers to the Mahabharata. For 
a picture of Hindu life of the eleventh century, when the 
Kosalas and the Videhas had, by a long residence in the Gan- 
getic valley, become law-abiding and priest-ridden, learned and 
ana enervated, we would refer our readers to the Ramayana. The 
two epics represent the change which Hindu life and society un- 
derwent from the commencement to the close of the Epic Age. 

We proceed now with the story of the Ramayana. The 
people who lived in the wide tract of country between the 
Ganges and the Ganduck were known by the general name of 
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the Kosalas, as we have seen before. Dasaratha, a distingui- 
shed king of this nation, had his capital in Ayoclhya, or Oude, 
the ruins of which ancient town are still shown to travellers 
in some shapeless mounds. Dasaratha had three queens hon- 
oured above the rest, of whom Kausalya bore him his eldest 
born Rama, Kaikevi was the mother of Bharata, and Sumitra 
of Lakshmana and Satrughna. Dasaratha in his old age 
decided on making Rama the Yuvaraja or reigning prince, 
but the proud and beauteous Kaikeyi insisted that her son 
should be Yuvaraja, and the feeble old king yielded to the 
determined will of his wife. 

Before this Rama had won Sita, the daughter of Janaka 
king of the Vedehas, at a Svaymvara. Kings and princes had 
assembled there, but Rama alone could lift the heavy bow, and 
bent it till it broke in twain. But now, when Ayodhya was 
still ringing with acclamation at that prospect of Rama’s being 
installed as Y uvaraia, it was decided in queen Kaikeyi’s cham- 
bers that Bharata must be the Yuvaraja, and further that 
Rama must go into exile for fourteen years. 

Rama was too obedient and dutiful to resist or even resent- 
•this decision. His faithful half-brother Lakshmana accom- 
panied him, and the gentle Sita would not hear of parting 
with her lord. Amidst the tears and lamentation of the people 
of Ayodhya, Rama and Sita and Lakshmana walked out of 
the city. 

The exiles first went to the hermitage of Bharadvaja in 
Prayaga or Allahabad, and then to that of Valmiki in Chitra- 
kuta, somewhere in modern Bandelkund. Valmiki is reputed 
to be the author of the epic Ramayana, just as Krishna Dvai- 
payana Vyasa, the compiler of the Vedas, is said to be the 
author of the Mahabharata. 

Dasaratha died of grief for Rama, and Bharata followed 
Rama to Chitrakuta, and informed him of their father’s death, 
and implored his return. But Rama felt himself bound by 
the promise he had made, and it was agreed that Rama would 
return after fourteen years and ascend the throne. Bharata 
returned to Ayodhya. 

Leaving Chitrakuta, Rama wandered in the Dandaka forest 
and towards the sources of the Godavari among jungles and 
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non- Aryan tribes. For Southern India had not yet been colo- 
nised by the Aryans. Thirteen years thus passed away. 

Ravana, the monster king of Lanka or Ceylon, and of 
Southern India, heard of the beauty of Sita now dwelling in 
jungles ; and in the absence of Rama took her away from their 
hut, and carried her off to Ceylon . 1 Rama, after a long search, 
obtained clue of her ; he made alliances with the non- Aryan 
tribes of Southern India, who are described as monkeys and 
bears, and made preparations for crossing over to Ceylon (?) to 
his wife. 

Bali was a great king among the pon-Aryans, but his 
brother Sugriva thirsted after his kingdom! and his wife. Rama 
fought and killed Bali, helped Sugriva to win the kingdom and 
widow, and Sugriva then marched with hip army to Lanka. 

Hanuman, the commander-in-chief of/the non-Aryan army, 
led way. He leaped over the strait of sixty miles which separates 
India from Ceylon, found Sita, and gave her ring sent by Rama. 
He then caused a conflagration in the capital of Ravana, and 
returned to Rama. 

A causeway was then bulit across the strait by boulders 
and stones. The reader is aware that a natural causeway runs 
nearly across the strait, and there is no doubt that the physical 
aspect of this locality suggest ed to the poet the idea that the 
causeway was built by the superhuman labours of Rama’s 
army. The whole army then crossed over and laid siege to the 
capital of Ravana. 

The account of the war which follows, though full of 
poetical incidents and stirring description, is unnatural and 
tedious. Chief after chief was sent out by Ravana to beat 
back the invaders, but they all fell in the war, Rama using his 
supernatural weapons and mystic mantras. Indrajit, the proud 
son of Ravana, battled from the clouds, but Lakshmana killed 
him. Ravana came out in rage and killed Lakshmana, but the 
dead hero revived under the influence of some medicine brought 
by the faithful Hanuman. One of Ravana’s brothers, Bibhisana, 
had left his brother and had Joined Rama, and told him the 

■To Lanka. Cylon i not Lanka, according to the latest researches. 
—Ed. 
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secret by which each warrior would be killed, and thus chief 
after chief of Ravana’s proud host' fell. At last Ravana himself 
came out, and was killed by Rama. Sita was recoverd, but she 
had to prove her untainted virtue by throwing herself into a 
lighted pyre, and then coming out of it uninjured. 

The fourteenth year of exile having now expired, Rama and 
Sita returned to Ayodhya and ascended the throne. But the 
suspicions of the people fell on Sita, who had been in Ravana’s 
house, and could not, they thought, have returned untainted. 
And Rama, as weak as his father had been, sent poor, suffering 
Sita — then gone with child — to exile. 

Valmiki received her at Chitrakuta, and there her two sons. 
Lava and Kusa, were born. Valmiki composed the poem 
of the Ramayana and taught the boys to repeat the piece, and 
thus years were prosed. 

Then Rama decided to celebrate the Asvamedha sacrifice, 
and sent out horse. The animal came as far as Valmiki’s 
hermitage, and the boys, in a playful humour, caught it and 
detained it. Rama’s troops tried in vain to recover the animal. 
At last Rama himself saw the princely boys, but did not know 
who they were ; he heard the poem Ramayana chanted by 
them, and it was in a passion of grief and regret that he 
at last knew them and embraced them as his own dear 
boys. 

But there was no joy in store for Sita. The people’s 
suspicions could not be allayed, and Rama was too weak to 
act against the people. The earth which had given poor Sita 
birth yawned and received its long-suffering child. The Vedic 
conception of Sita, as th«j field-furrow, manifestes in the Epic 
in this incident. But to the millions of Hindus, Sita is a real 
human character, — a pattern of female virtue and female self- 
abnegation. To this day Hindus hesitate to call their female 
childern by the name of Sita ; for if her gentleness, her virtue, 
her uncomplaining devotion, and her unconquerable love 
for her lord, were more than human, her sufferings and woes 
too were more than usually fall to the lot of woman. There is not 
a Hindu woman in the length and breadth of India to whom 
the story of suffering Sita is not known, and to whom her 
character is not a model to strive after and to imitate. And 
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Rama too, though scarcely equal to Sita in the worth of 
character, has been a model to men for his truth, his obedience, 
and his piety. And thus the epic has been for the millions of 
India a means of moral education, the value of which can 
hardly be over-estimated. 


9 



CHAPTER IV 


ARYANS AND NON -ARYANS 

The great river systems of Northern India determined the 
course of Aryan conquests ; when we survey the course of these 
rivers, we comprehend the history of Aryan conquests during 
ten centuries. And when we have traced the course of the 
Indus and its tributaries, and of the Ganges and the Jumna 
as far as Benares and North Behar, we have seen the whole 
extent of Indo-Aryan world as it existed at the close of the 
Epic period, or about 1000 b. c. Beyond this wide tract of 
Hindu kingdoms lay the whole extent of India yet unexplor^’ f 
or rather unconquered by the Aryans, and peopled by various 
aboriginal tribes. A wide belt of this Non-Aryan tract, sur- 
rounding the Hindu world to the east, south, and west, was 
becoming known t<j> the Hindus about the very close of the 
Fpic Period. South Behar, Malwa, and a portion of the 
Deccan and the regions to the south of the Rajputana desert, 
formed a wide semi-circular belt of country, as yet not Hindui- 
sed, but becoming gradually known to the Hindus, and there- 
fore finding occasional mention in the latest works of the 
Brahmana literature, as regions peopled by Salvas i. e,. living 
creatures, hardly human beings. We can imagine hardy colo- 
nists penetrating into this encircling belt of unknown and 
uncivilised regions, obtaining a mastery over the aborigines 
wherever they went, establishing some isolated settlements on 
the banks of fertile rivers, and presenting to the astonished 
barbarians some of the results of civilised administration and 
civilised life. We can imagine also saintly anchorites retiring 
into these wiid jungles, and fringing the tops of fertile valleys 
with their holy hermitages, which were the seats of learning 
and of sanctity. And lastly, adventurous royal huntsmen not 
unoften penetrated into these jungles, and unhappy princes, 
exiled by their more powerful rivals, often chose to retire from 
the world and took up their abodes in these solitudes. In 
such manner was the belt of Non-Aryan country gradually 
known to the Hindus, and we will cite a passage or two which 
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will show how far this knowledge extended, and how the civi- 
lised Hindus named the different aboriginal tribes dwelling 
in this tract, probably in the eleventh century b. c. 

There is a passage in the last book of the Aitareya Brahm- 
ana which, along with an account of the principal Hindu king- 
doms of the time, makes some mention of aboriginal races in 
the south and south-west ; and the passage deserves to be 
quoted : — 

“The Vasavas then inaugurated him (Intira) in the eastern 
direction during thirty-one days by these th|ree Rik verses, the 
Yajus verse, and the great words (all just mentioned), for the 
sake of obtaining universal sovereignty. Hfence all kings of 
eastern nations are inaugurated to universal sovereignty and 
called Samraj, i.e., universal sovereign, after this precedent 
made by the gods. 

“Then the Rudras inaugurated Indra in tjbe southern region 
during thirty-one days, with the three Rik verses, the Yajus, 
and the great words (just mentioned), for obtaining enjoyment 
of pleasures. Hence all kings ofliving creatures 1 in the sou- 
thern region, are inaugurated for the enjoyment of pleasures 
and called Bhoja, i.e., the enjoyer. 

“Then the divine Adityas inaugurated him in the western 
region during thirty-one days, with those three Rik verses, that 
Yajus verse, and those great words for obtaining independent 
rule. Hence all kings of the Nichyas and Apachyos in the 
western countries 2 are inaugurated to independent rule, and 
called “independent rulers .” 3 

“Then the Visvedevah inaugurated him during thirty-one 
days in the northern region by those three Rik verses, &c., for 
distinguised rule. Hence all people living in northern coun- 
tries beyond the Himalaya, such as the V tiara Kurus, Uttara 
Madras, are inaugurated for living without a king (!' atrajyam ) 
and called Viraj, i. e. without king. 

“Then the divine Sadhyas and Aptyas inaugurated Indra 
during thirty-one days in the middle region, which is a firmly 

1 Satvanam is the word, in the original. 

2 Pratichyam is the word in the original. 

3 i Svarat is the woti n the original, whence Saurashlra and Surat. 
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establised footing (the immovable centre) to the kingship 
(Rajya). Hence the kings of the Kuru Panchals, with the 
Vasas and Usinaras, are inaugurated to kingship and called 
kings (Raja).” 

This passage shows us at one glance the whole of the Hindu 
world as it existed at the close of the Epic period. To the 
farthest east lived the Videhas and the Kasis and the Kosalas, 
as we have seen before, and those newest and youngest of 
the Hindu colonists excelled in learning and reputation their 
elder brethren in the west. Their kings, Janaka and Ajatasatru 
and others, took the proud title of Samraj, and worthily main- 
tained their dignitly by their learning and their prowess. 

In the south, some bands of Aryan settlers must have 
worked their way up the valley of the Chumbal, and became 
acquainted with the aborigiual tribes inhabiting the country 
now known as Malwa. These tribes were called Satvas, i. e., 
living creatures, scarcely human beings! We 'note, however, 
that the kingdoms in this direction already went by the name 
of Bhoja (however fanciful the derivation which the author 
gives to the word), and Bhoja was in later times the name of 
the same region, lying immediately to the north of the Vindhya 
chain, and along the valley cf the Chumbal. 

Westwards from the place surged the waves of Aryan sett- 
lers or adventurers, until the invaders came to the shores of the 
Arabian sea, and could proceed no further. The aboriginal 
races in these distant tracts were looked upon with some degree 
of contempt by the civilised colonists or invaders, and were 
significantly called Nichyas and Apachyas, and their rulers had 
the significant name of Svarat or independent rulers. These, 
races dimly known at the very close of the Epic Period, were 
the ancestors of the proudest and most warlike Hinde tribe of 
of later times, viz., the Maharattas. 

To the north the Uttara Kurus and the Uttara Madras and 
other tribes lived — beyond the Himalaya we are told— but 
which probably means beyond the lower ranges and among the 
valleys of the Himalayas. To the present day men in these 
hills live in independent primitive communities, and have very 
little concern with chief or king ; and it is no wonder that in 
ancient times they should be known as peoples without kings. 
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And then, in the very centre of the Hindu world, along the 
valley of the Ganges, lived the poweful tribes of the Kurus and 
the Panchalas, and the less known tribes, the Vasas and the 
Usinaras. 

In the west, the deserts of Rajputana were wholly unex- 
plored by the Aryans. The Bhil aborigines of those deserts and 
mountains were left undisturbed until new and hardy tribes of 
of invaders entered India after the Christian era and settled 
down in these parts. 

In the far east, South Behar was not yet Hinduised. In a 
passage in the Atharva Veda pointed out) by Weber* special 
and hostile notice is taken of the Angas and the Maga- 
dhas. The passage shows that the people of South Behar did 
not yet belong to the Hindu confederation Of nations ; but were 
nevertheless becoming known to the Aryans. Bengal proper 
was as yet unknown. 

And the whole of Souththern India i. el, India south of the 
Vindhya range, was yet unoccupied by the Hindus. The 
Aitareya Brahmana (VII, 18), gives the names of certain degra- 
ded barbarous tribes, and among others that of the Andhras. 
We shall see that in the Rationalistic Period the Andhras rose 
to be a great civilised Hindu power in the Deccan. 

We have now spoken of all the principal Aryan races and 
kingdoms which flourished in the Epic Period, and of the non- 
Aryan kingdoms, which formed a semicircular belt in the south 
the Hindu world. It will be our pleasnt task in the following 
chapters to give some account of the social customs and the 
domestic life of the people. But before we take leave of kings, 
we must make some mention of the great coronation cere- 
many, as it has been described in many works of the Epic 
Period. This ceremony and the horse-sacrifice were the most 
imoposing and ostentatious royal eeremonials of Ancient India, 
and we have already said something about both these rites, in 
connection with the two Epics of the Hindus. An extract or 
two about the coronation ceremony are all that is needed 
here ; — 

“He spreads the tiger-skin on the throne in such a manner 
that the hairs come outside, and that part which covered the 
the neck is turned eastward. For the tiger is the Kshattra 
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(royal power) of the beasts in the forests. The Kshattra is the 
royal prince ; by means of this Kshattra, the king makes his 
Kshattra (royal power) prosper. The king, when taking his 
seat on the thorne, approaches it from behind, turning his face 
eastwards, kneels down with crossed legs, so that his right knee 
touches the earth, and holding the throne with his hands, prays 
over it an appropriate mantra. 

“The priest then pours the holy water over the king’s head, 
and repeats the following : ‘With these waters, which are happy, 
which cure everything, increase the royal power, the immortal 
Prajapati sprinkled Indra, Soma sprinkled the royal Varuna, 
and Yama sprinkled Manu ; with the same I sprinkle thee ! 
Be the ruler over kings in this world. The illustrious mother 
bore thee as the great universal ruler over men ; the blessed 
mother has borne thee, &c.’ And the ceremony conciudes with 
a drink of the Soma wine which the priest hands over to the 
king” (Aitare ya Bralimana, VIII, 6 — 9). 

We are then told that with this ceremony priests invested a 
number of kings whose names are already known to us. Tura, 
the son of Kavasha, thus inaugurated Janamejaya, the son of 
Parikshit. “Thence Janamejaya went everywhere, conquering 
the earth up to its ends, and sacrificed the sacrificial horse.” 
Parvata and Narada thus invested Yudhamsraushti, the son of 
Ugrascna. Vasishtha invested Sudas, the great conqueror of the 
Rig Veda hymns ; and Dirghatamas invested Bharata, the son 
of Duhshanta, with this ceremony. 

We have another excellent account of the coronation rite in 
the White Yajur Veda, from which we quote a remarkable 
passage in which the priest blesses the newly crowned king : 
“May God who rules the world bestow on you the power to 
rule your subjects. May fire, worshipped by householders, 
bestow on you supremacy over the householders. May Soma, 
the lord of trees, bestow on you supremacy over forests. May 
Vrihaspati, the god of speech, bestow on you supremacy in 
speech. May Indra, the highest among gods bestow on you 
the highest supremacy. May Rudra, the cherisher of animals, 
bestow on you supremacy over animals. May Mitra, who is 
truth, make you supreme in truth. May Varuna, who cherishes 
holy works, make you supreme in holy acts” (IX, 39). 
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In the address to the people which follows, the priest tells 
them : “This is your king, O ye such and such tribes.” The 
Kanva text reads thus : “This is your king, 0 ye Kurus, 0 ye 
Panchalas.” 

We will conclude this chapter with an excellent piece of 
advice which is given to kings further on, in the same Veda, 
which modern rulers will do well to remember : — “// thou shalt 
he a ruler , then from this day judge the strong and the weak with 
equal justice, resolve on doing good incessantly to the public, and 
protect the country from all calamities ” (X, 27). 



CHAPTER V 


CASTE 

The entire isolation in which the Hindu Aryans lived from the 
outer world for centuries and thousands of years, — an isolation 
which has no parallel in the history of any other nation,— had 
its advantages and its disadvantages. Among other results it 
led to social institutions being more and more crystallised into 
hard and fast rules which gradually contracted the liberties 
and the free energies of the people. Four or five centuries 
of peaceful residence in a genial climate in the fertile basis of 
the Ganges and the Jumna enabled the Hindus to found 
civilised kingdoms, to cultivate philosophy, science, and arts, 
and to develop their religious and social institutions; but it 
was under the same gentle but enervating influences that they 
alos divided themselves into those separate social classes known 
as “castes.’* 

We have seen that about the close of the Vedic Period the 
priests had already formed themselves into a separate profes- 
sion, and sons stepped forward to take up the duties of their 
fathers. When religious rites became more elaborate in the 
Epic Period, when with the founding of new kingdoms along 
the fertile Doab kings prided themselves on the performance of 
vast sacrifices with endless rites and observances, it is easy to 
understand that the priests who alone could undertake such 
complicated rites rose in the estimation of the people, until 
they were naturally regarded as aloof from the ordinary people, 
as a distinct and superior race,— as a caste. They devoted 
their lifetime to learn those rites, and they alone were able 
to perform them in all their details, and natural inference in 
the popular mind was that they alone were worthy of the holy 
task. And when hereditary priests were thus completely 
separated from the people by their fancied sanctity and their 
real knowledge of elaborate rites, it was scarcely considered 
“good form” on their part to from misalliances with the people 
outside their holy rank. They might still condescend to honour 
particular families by choosing brides from among them, but 
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young ladies of priestly houses must never give their hands to 
men outside their ranks. What is a feeling and custom among 
modern nations soon became an inviolable and religious rule 
among a custom-abiding people like the Gangetic Hindus, 
isolated from the outside world. 

The very same causes led to the rise of a royal caste. 
Royalty had not assumed a very high dignity among the 
Punjab Hindus. Warlike chiefs led clans from conquests to 
conquests ; and the greatest of them, like Sudas the patron of 
the Vasishthas and the Visvamitras, were looked upon more as 
leaders of men and protectors of clans than as mighty kings. 
Far different was the state of things with thfe Gangetic Hindus. 
Probably in the early days of the martial Kbrus and Panchalas, 
caste distinctions had not yet been fully matured. But later 
in the day, the kings of the peaceful KOsalas and Videhas, 
surrounded by all the pomp and circumstance of royalty, were 
looked upon by the humble and lowly end extremely law- 
abiding people as more than human. It was scarcely possible, 
under these circumstances, that maidens of the royal or warlike 
classes should condescend to marry men from the ranks. The 
stigma which attaches to' such misalliances all over the world 
gave rise to an inviolable rule in India. And when priests and 
warriors were thus separated by absolute and inviolable 
rules from the people, the humblest girls of the former classes 
were debarred from marriage with the greatest and richest 
among the Vaisyas. 

It is difficult to find in the history of European institutions 
any parallel to the caste-system of India. Yet there was a 
time in Europe when institutions somewhat similar to the caste- 
system of India sprang from the same causes which operated 
in India, viz., the feebleness of the people, and the power of 
warriors and priests. When the Roman Empire fell to pieces, 
and barbarian chiefs and barons carved out among themselves 
the fairest portions of Europe, the mass of the people were 
devoid of political life and political freedom. Never in Europe 
was there such a wide distinction between a powerful clergy 
and a powerful soldiery on the one hand, and a lifeless and 
powerless people on the other, as in the days of feudalism in 
Europe. Vast monasteries arose all over Europe ; great 
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feudal towers frowned on every navigable river and every 
humble village ; and the dwellers of villages and the humble 
artisans in little towns were scarcely regarded as better than 
slaves. The clergy, the knighthood, and the people of Europe 
in the Middle Ages answered in some respects to the Brahmans, 
the Kshartriyas, and the Vaisyas of India. 

But the resemblance is in appearance only. The clergy of 
feudal Europe did not marry, and their ranks were recruited 
from the ablest, the cleverest, the most learned among the 
people. The knights too were glad to welcome into their ranks 
doughty squires and brave warriors among the people. The 
people, too, soon formed leagues to protect their commerce, 
fortified their towns to meet the marauding barons, formed 
municipal corporations, and trained themselves to arms to 
defend their interests in those insecure times. Ambitious 
scions of baronial houses often mixed with the people, and 
fought their battles in the field and at the council board ; and 
this healthy admixture, which the caste-system prevented in 
India, revived and strengthened the people in Europe. 
Feudalism and the absolute power of the clergy decayed as 
trade and commerce and political life rose among the people ; 
and the danger of the people being divided into three “castes,” 
if it ever existed in Europe, passed away once and for ever. 

The simple orgin of the caste institution as narrated adove 
is obscured in later Hindu literature in a cloud of strange myths 
and legends. But in spite of such wonderful legends, later 
Hindu writers never completely lost sight of the fact that caste 
was originally only a distinction based on professions. And this 
simple and natural account of the origin of caste often occurs in 
the same Puranic works which elsewhere delight in strange and 
monstrous myths about the orgin of the institution. We have 
room only for one or two extracts. 

In the Vayu Purana we are told that in the first or Krita Age, 
there were no castes, and that subsequently Brahma established 
divisions among men according to their works . “Those of them 
who were suited for command and prone to deeds of violence, 
he appointed to be Kshatriyas, from their protecting others. 
Those disinterested men who attended upon them, spoke the 
truth, and declared the Veda aright, were Brahmans. Those of 
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them who formely were feeble, engaged in the work of husband- 
men, tillers of the earth, and industrious, were Vaisyas, cultiva- 
tors and providers of subsistence. Those who were cleansers 
and ran about on service, and had little vigour or strength, 
were called Sudras.” Accounts more or less similar to this 
occur in the other Puranas also. 

The Ramayana in its present shape is, as we have seen be- 
fore, the work of later ages. In the Uttara Kanda, chapter 
74, we are told that in the Krita Age Brahmans alone practised 
austerities : that in the Treta Age, Kshatfiyas were born and 
then watt established the modern system of Jour castes. Reduced 
from mythical to historical language, the |tbove account may be 
read thus : — in the Vedic Age, the Hindu|Aryans were a united 
body and practised Hindu rites. In the; Epic Age, however, 
priests and kings separated themselves aS distinct castes, and 
the people also formed themselves into tjhe lower orders, the 
Vaisyas and Sudras. ' 

The Mahabharata also, as we have seen before, is in its 
present shape a work of later ages, but here also we occasionally 
meet with a sensible and honest attempt to account for caste. 
In the Santi Parva, section 1 88, we are told that “red-limbed 
twice- born men who were fond of sensual pleasure, fiery, 
irascible, daring and forgetful of their sacrifical duties, fell into 
the caste of Kshatriyas. Yellow twice-born men, whe derived 
their livelihood from cows and agriculture, and did not practise 
religious performances, fell into the caste of Vaisyas. Black 
twice-born men who were impure and addicted to violence and 
lying, and were covetous and subsisted by all kinds of works, 
fell into the caste of Sudras. Being thus separated by these their 
works , the twice-born men become of other castes.” 

The composers of these and similar passages no doubt knew 
of the legned of the four castes springing from four members 
of Brahma’s body ; they ignored it, and treated it as an alle- 
gory, which it is. They maintain that in the earliest age there 
were no castes, and they make a very fair and sensible 
conjecture that castes were developed in a later age from 
distinctions in work and professions. We must now, however, 
return from this digression, and examine the caste-system as it 
prevailed in the Epic Period. 
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As we have stated before, the caste-system first formed itself 
among the peaceful citizens of Gangetic India ; it never should 
be forgotten, however, that the worst results of that system did 
not appear, and could not appear, until the H.ndus had ceased 
to be a free nation. In the Epic Period the body of the 
people were still entitled to acquire religious knowledge and 
learning, and to perform religious rites, just like Brahmans and 
Kshatriyas. And even intermarriage between Brahmans, 
Kshatriyas, and Vaisyas was allowed under certain restrictions. 
However much, therefore, the historian of Ancient India may 
deplore the commencement of the caste-svstem, he should never 
forget that the worst results of that system were unknown in 
India until after the Mahommedan conquest. 

In the sixteenth chapter of the White Yajur Veda we meet 
with the names of various professions which throw some light 
on the state of society at the time the chapter was compiled. 
It is apparent, however, the list is one of different professions, 
not of different castes. Thus, various kinds of thieves are 
enumerated in Kandikas, 20 and 21, and horsemen, charioteers, 
and infantry are spoken of in 26. Similarly the carpenter, the 
chariot-maker, the potter, and the blacksmith, mentioned in 27, 
also formed different professions, and not castes. The Nishada 
and others, also mentioned in the same Kandika, were obvi- 
ously aboriginal tribes, who, then as now, formed the lowest 
strata of Hindu society. 

The list is very mach much enlarged in the 30th chapter of 
the same work, which, as we have seen before, is of a consider- 
ably later date, and indeed belongs to the Khila or the supple- 
ment. But here, too, we meet with many names which indicate 
professions only, and many others which undoubtedly refer to 
the aborigines ; and we find no evidence that the mass of the 
Vaisya population had been divided into sub-castes. We find 
names of dancers, orators, and frequenters in assemblies ; of 
chariot-makers, carpenters, potters, jewellers, cultivators, 
arrow-makers, and bow-makers ; of dwarfs and crookedly 
■formed men, and blind and deaf persons ; of physicians 
•and astronomers ; of keepers of elephants, horses, and cattle ; 
of servants, cooks, gate-keepers, and wood-cutters ; of painters 
and engravers ; of washermen, dyers, and barbers ; of learned 
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men and proud men and women of various descriptions ; of 
tanners, fishermen, hunters and fowlers ; of goldsmiths and 
merchants and men with various diseases ; of wig-makers and 
poets and musicians of various kinds. It is plain that this is 
not a list of castes. On the other hand, the Magadha and Suta 
and Bhimala and Mrigayu and Svanin and Nishada, and 
Durmada, and others mentioned in the list, are clearly abori- 
gines, living under the shadow of the Aryan society. We have 
only to add that the same list, with slight modifications, is 
given in the Taittiriya Brahmana. 

''1 

The above lists throw some light on the state of the society 
and the professions which were recognfsed in the period of 
which we speak ; but they have nothing to do with caste. 
Throughout the Epic Period, and throughout the succeeding 
periods almost to the time of the Mahomljmedan conquest, the 
great body of the Aryan people were Vaisyas, although they 
followed numerous professions. Along with the Brahmans 
and the Kshatriyas they formed the Aryan nation, and were 
entitled to all the rights and privileges and the literary and 
religious heritages of the nation. The conquered aborigines, 
who formed the Sudra caste, were alone debarred from the 
heritage of the Aryans. 

This is the cardinal distinction between the ancient caste- 
system, and the castc-system of the present age. Caste reser- 
ved some privileges for priests, and some privileges for 
warriors, in ancient times ; but never divided and disunited the 
Aryan people. Priests and warriors and citizens, though 
following their hereditary professions from generation to 
generation, felt that they were one nation and one race, received 
the same religious instructions, attended the same schools of 
learning, possessed the same literature and traditions, ate and 
drank together, intermarried and intermixed in all respects, 
and were proud to call themselves the Aryan race as against 
the conquered aborigines. Caste in modern times has cut up 
the Aryan people, the Vaisyas, into scores of communities, 
has opened the wide gulf of race distinctions among these 
different communities, has interdicted marriage and social 
communion among them, has starved the entire body of the 
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people of religious knowledge and literature, and has degraded 
them to the rank of Sudras. 

There are numerous passages in the Brahmana literature 
which show that the distinctions between the castes were by no 
means so rigid in the early times as at a later period. A 
remarkable passage, for instance, occurs in the Aitareya 
Brahmana (VII, 29). When a Kshatriya eats at a sacrifice the 
portion assigned for Brahmans, his progeny has the charac- 
teristics of a Brahman “ready to take gifts, thirsty after drink- 
ing Soma, and hungry of eating food, and ready to roam about 
everywhere according to pleasure.” And “in the second or third 
generations he is capable of entering completely the Brahman ship." 
When he eats the share of Vaisyas his “offspring will be born 
with the characteristic of Vaisyas, paying taxes to another 
king and in the second or third degree they are capable of 
entering the caste of Vaisyas.” When he takes the share of 
Sudras, his progeny “will have the characteristic of Sudras ; 
they are to serve the three higher castes, to be expelled and 
beaten according to the pleasure of their masters.” And “in 
the second or third degree, he is capable of entering the 
condition of Sudras.” 

In a previous chapter we have seen that Janaka, king of 
the Videhas, imparted to Yajnavalkya learning unknown to 
the prist before, and was thenceforward considered a Brahman 
(Satapatha Brahmana, XI, 6, 2, 1) In Aitareya Brahmana (II, 
19), we are told of Kavasha, the son of Ilusha, whom the other 
Rishis expelled from a sacrificial session, saying, “How should 
the son of a slave girl, a gamester, who is no Brahman, remain 
among us and become intiated ! But Kavasha knew the gods 
and all the gods knew him, and he was admitted as a Rishi. 
Similarly, in the beautiful legend of Salyakama Jabala in the 
Chhandogya Upanishad (IV, 4,) is exemplified the fact that 
truth and learning opened out in those days a path to the 
highest honour and to the highst caste. The legend is so 
beautiful in its simplicity and its poetry, that we feel no hesita- 
tion in quoting a portion of it : — 

“1. Satyakama, the son of Jabala, addrssed his mother 
and said : ‘I wish to become a Brahmacharin (religious 
student), mother. Of what family am I ?’ 
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“2. She said to him : ‘I do not know, my child, of what 
family thou art. In my youth when I had to move about much 
as a servant, I conceived thee. I do not know of what family 
thou art. I am Jabala by name, thou art Satyakama ; say that 
thou art Satykana Jabala.” 

“3. He, going to Gautama Haridrumata, said to him : ‘I 
wish to become a Brahmacharin with you, sir. May I come 
to you, sir?’ 

“4. He said to him : ‘Of what family arfc you, my friend?’ 
He replied : ‘I do not know, sir, of what farcfily I am. 1 asked 
my mother, and she answered — “In my yout$i when I had to 
move about much as a servant, I conceived thee. I do not 
know of what family thou art. I am Jabala by name, thou 
art Satyakama. I am therefore Satyakma Jabala, sir.” 

“5. He said to him : ‘No one but a trufc Brahman would 
thus speak out. Go and featch fuel, friend ; I shall initiate 
you. You have not swerved from the truth.*’ 

And this truth-loving young man was intiated, and, accor- 
ding to the custom of the times, went out to tend his teacher’s 
cattle. In time he learnt the great truths which nuture, and 
even the brute creation, teach those whose minds are open to 
instruction. Yes, he learned truths from the bull of the herd 
that he was tending, from the fire that he had lighted, and from 
a flamingo and a diver-bird which flew near him, when in the 
evening he had penned his cows and laid wood on the evening 
fire, and sat behind it. The young student then came back to 
his teacher, and his teacher at once said : “Friend, you shine 
1 like one who knows Brahman : who then has taught you ?” 
“Not men,” was the young student’s reply. And the truth 
which the young student had learnt, though clothed in the 
style of the period, was that the four quarters, and the earth, 
the sky, the heaven and the ocean, and the sun, the moon, the 
lighting and the fire, and the organs and minds of living beings, 
yea the whole universe, was Brahman or God. 

Such is the teaching of the TJpanishads, and such are the 
metical legends in which the teaching is clothed, as we shall see 
rther on. A legend like that of Satyakama Jabala, which is 
*1 of human feeling and pathos and the highst moral lessons, 
iers and refreshes the student after he has waded through pages 
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of the dry and meaningless dogmas and rituals of the Brahmanas. 
But our purpose in quoting the legend here is to show that the 
rules of caste had not become yet rigid when such legends were 
composed. We find in the legend that the son of a servant 
girl, who did not know his own father, became a religious 
student simply through his love of truth, learnt the lessons 
which nature and the learned men of the time could teach him, 
and subsquently became classed among the wisest religious 
teachers of the time. Surely the caste-system of that ancient 
time must have been freedom itself compared to the narrow 
system of later times, when the entire nation except the priests 
was cruelly debarred from religious knowledge, — that know- 
ledge which is the food of a nation‘s mind, and the life of a 
nation’s life. 

It was in the Epic Period that the sacrifical cord Yajnopa- 
vita came into use. We are told in the Satapatha Brahmana 
(II, 4, 2) that when all beings came to Prajapati, the gods and 
the fathers came, wearing the sacrificial cord. And we are 
told in Kaushitaki Upanishad (11,7) that the all-conquering 
Kaushitaki adores the sun when rising, having put on the sacri- 
ficial cord. 

The Yajnopavita was worn in this ancient period by Brah- 
mans, Kshatriyas and Vaisyas alike, but only at the time of 
performing Yajna or Yedic sacrifice. 

Things have changed since those ancient times. The 
Yajnopavita is now habitually and ostentatiously worn at all 
times, by the members of one caste only— the Brahmans— and 
that caste has forgotten to perform Vedic Yajna ! 



CHAPTER VI 


SOCIAL LIFE 

The great distinctions, then, between the society of the Vedic 
times and the society of the Epic Period was that the caste- 
system was unknown in the former, and had grown up in the 
latter. But this was not the only distinction. Centuries of 
culture and progress had their influence asp society, and the 
cultured Hindus of the Epic Period were asj widely different in 
their social manners from the warrior-culti\|ttors of the Vedic 
Period, as the Greek of the time of Perickle| were different from 
the Greeks of the time of Agamemnon andfUlysses. 

The Hindus of the period of which wef are speaking had 
attained a high degree of refinement and civilisation, and had 
developed minute rules to regulate their domestic and social 
duties. Royal courts were the seats of learning, and the learned 
and wise of all nations were invited, honoured, and rewarded. 
Justic was administered by learned officers, and laws regulated 
every duty of life. Towns, with their strong walls and beauti- 
ful edifices, multiplied among all nations, and had their Judges, 
their executive officers, and their police. Agriculture was fos- 
tered, and the king’s officers looked to the collection of taxes 
and the comforts of cultivators. 

We have said that the courts of enlightened and learned 
kings, like those of the Videhas, . the Kasis, and the Kuru- 
Panchalas, were the principal seats of learning in those times. 
Learned priests were retained in such courts for the performance 
of sacrifices, and also for the purpose of the cultivation of 
learning ; and many of the Brahmanas which have been handed 
down to us, were composed in the schools which those priests 
founded. On great occasions men of learning came from 
distant towns and villages, and discussions were held not only 
on ritualistic matters, but on such subjects as the human mind, 
the destination of the soul after death, the future world, the 
nature of the gods, the fathers, and the different orders of 
being, and lastly, on the nature of that Universal Being who 
has manifested himself in all the works we see. 

10 
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But learning was not confined to royal courts. There were 
Parish ads or Brahmanic establishments for the cultivation of 
learning, answering to the Universities of Europe, and young 
men went to these Parishands to acquire learning. Thus in 
Brihadaranyaka Upanishad VI, 2. we learn that Svetaketu 
went to the Parishads of the Panchalas for his education. 
Max Muller, in his History of Sanscrit Literature, quotes 
passages which show that, according to modern writers, a 
Parishad ought to consist of twenty-one Brahmans well versed 
in philosophy, theology, and law ; but these rules, as he points 
out, are laid down in later law books, and do not describe the 
character of the Parishads of the Epic Period. Parasara says 
that four, or even three, able men from amongst the Brahmans 
in a village, who know the Veda and keep the sacrificial fire, 
form a Parishad. 

Besides these Parishads, individual teachers established what 
would be called private schools in Europe, and often collected 
round themselves students from various parts of the country. 
These students lived with their teachers, served them in a 
menial capacity during the time of their studentship, and after 
twelve years or longer, made suitable presents to their teachers 
and returned to their homes and their longing relatives. 
Learned Brahmans too, who retired to forests in their old age, 
often collected students round them, and much of the boldest 
speculations of this period has proceeded from these sylvan 
and retired seats of sanctity and learning. Such is the way in 
which learning has been cultivated and preserved during 
thousands of years among the Hindus, a nation who valued 
learning and knowledge perhaps more than any other nation 
in ancient or modern times. Good works and religious rites 
lead, according to the Hindu creed, to happier states of life 
and to their due reward ; but true knowledge alone leads to 
final union with God. 

When students* had thus acquired the traditioal learning of 
the age either in Parishads or under private teachers, they 
returned to their homes, married, and settled down a6 house- 
holders. With marriage began their duties as householders, 
and the first duty of a householder was to light the sacrificial 
fire under an auspicious constellation to offer morning and 
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evening libations of milk to the fire, to perform other religious 
and domestic rites, and above all, to offer hospitality to 
strangers. The essence of a Hindu’s duties are inclucated in 
passages like the following : — 

“Say what is true ! Do thy duty ! Do not neglect the study 
of the Veda ! After having brought to thy teacher the proper 
reward, do not cut off the lives of children ! Do not swerve 
from duty ! Do. not neglect what is useful ! Do not neglect 
greatness ! Do not neglect the learning and teaching of the 
Veda ! 

Do not neglect the works due to the gods and fathers ! Let 
thy mother be to the? like unto a god ! ||ct thy father be to 
thee like unto a god ! Let thy teacher b<| to thee like unto a 
god ! Whatever actions are blameless, thdse should be regar- 
ded, not others. Whatever good works haVe been performed, 
by us, those should be observed by thee*’ ( Taittiriya Upani- 
shad, 1, 2). | 

Pleasing pictures of a happy state of society are presented 
in many passages which we meet within the literature of the 
period : “May the Brahmans in our kingdom,” says the priest 
at a horse-sacrifice, “live in piety ; may our warriors be skilled 
in arms and mighty ; may our cows yield us profuse milk, our 
bullocks carry their weights, and our horses be swift ; may 
our women defend their homes, and our warriors be victorious ; 

may our youths be refined in their manners May Parjanya 

shower rain in every home and in every region ; may our crops 
yield grains and ripen, and we attain our wishes and live in 
bliss” {White Yajur Veda, XXII, 12). 

The wealth of rich men consisted in gold and silver and 
jewels ; in cars, horses, cows, mules and slaves ; in houses 
and fertile fields, and even in elephants (Chhandogya Upani- 
Shad, V, 13, 17, and 19 ; VII, 24 ; Satapatha Brahmana, III, 
2, 48 ; Taittiriya Upanishad, 1, 5, 12, &c., &c.). Gold is con- 
sidered a proper gift at sacrifice, the gift of silver being strictly 
prohibted. The reason is sufficiently grotesque, as the reason 
given in the Brahmanas generally are ; When the gods claimed 
back the goods deposited with Agni, he wept, and the tears 
he shed became silver ; and hence if silver is given as dakahina, 
there will be weeping in the house ! The reason scarcely veils 
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the cupidity of priests, which was the real cause of gifts in 
gold. 

Not only was the use of gold and silver known, but several 
other metals are mentioned in White Yajur Veda, XVIII, 13. 
The following passage from the Chhandogya Upanishad speci- 
fies some metals then in use 

“As one binds gold by means of lavana (borax), and silver 
by means of gold, and tin by means of silver, and lead by 
means of tin, and iron by means of lead, and wood by means 
of iron, and also by means of leather” (IV, 17, 7). 

In Aitareya Brahmana (VIII, 22), we are told, evidently in 
the language of exaggeration, that the son of Atri presented 
ten thousand elephants, and ten thousand slave girls, “well 
endowed with ornaments on their necks, who had been gather- 
ed from all quarters.” 

As in the Vedic Period, the food of the people consisted of 
various kinds of grain as well as the meat of animals. In the 
Brihadaranyaka Upanishad (VI; III, 13), ten kinds of seeds are 
mentioned, viz., rich and barley (brihiyavas), sesamum and 
kidney beans (tilamashas), millet and panic seed (anupriyanga- 
vas), wheat (godhumas) lentils (masuras), pulse (khalvas) and 
vetches (khalakulas). 

In the White Yajur Veda (XVIII, 12) we have a list of these 
grains, beside mudga, nivara, and syamaka. Grains were 
ground and sprinkled with curds, honey, and clarified butter, 
and made into different kinds of cake, Milk and its various 
preparations have ever been a favourite food in India. 

Animal food was in use in the Epic Period, and the cow and 
the bull were often laid under requistion. In Aitareya Brah- 
mana (1, 15) we learn that an ox or a cow is killed when a king 
or an honoured guest is received ; and an honoured guest is 
called, even in comparatively modern Sanscrit, a cow- killer . 

In the Brahmana of the Black Yajur Veda, the kind and 
character of the cadle which should be slaughtered in minor 
sacrifices, for the gratification of particular divinities, are laid 
dawn in detail. The same Brahmana lays down instructions 
for carving, and the Gopatha Brahmana tells us who received 
die different portions. The priests got the neck, the shoulder, 
die ramp, the legs, &c,; while the master of the house (wisely) 
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appropriated to himself the sirloin, and his wife had to content 
herself with the pelvis ! Plentiful libations of the Soma beer 
were taken to wash down the meat ! 

In III, 1, 2, 21 of the Satapatha Brahmana there is an 
amusing discussion as to the propriety of eating the meat of an 
ox or a cow. The conclusion is not very definite : “Let him 
(the priest) not eat the flesh of the cow and the ox,” Never- 
theless Yajnavalkya said (taking apparently a very practical 
view of the matter), “I for one eat it, provi<|ed that it is tender!” 

The practical Yajnavalkya could scarcely, however, have 
contemplated the wonderful offects of of vegetable and animal 
diets respectively, as laid down in the follovfing passage in the 
Brihadaranyaka Upanishad (VI, 4, 17 and |B) : — 

“And if a man wishes that a learnedfdaughter should be 
born to him, and that she should live to her|full age, then after 
having prepared boiled rice with sesamum and butter they (the 
husband and wife) should both eat, being fit to have offspring. 

“And if a man wishes that a learned son should be born to 
to him, famous, a public man, a popular speaker, that he 
should know all the Vedas', and that he should live to his full 
age, then, after having prepared boiled rice with meat and 
butter, they (the husband and wife) should both eat, being fit to 
have offspring. The meat should be of a young or of old bull”. 

We scarcely thought that the venerable composers of the 
Vedic Brahmanas ever suspected any sort of connection be- 
tween beef-eating and public-speaking, such as has manifested 
,itself in later days ! 

And now let our readers construct for themselves a picture 
of the social life which the Hindus of the Epic period — which 
the citizens of Hastinapur and Kampilya and Ayodhya and 
Mithila — lived three thousand years ago. The towns were sur- 
rounded by walls, beautified by edifices, and laid out in streets, 
which would not bear comparison with the structures and roads 
of modern days, but were probably the finest of their kind in 
ancient times. The king’s palace was always the centre 
of the town, and was frequented by boisterous barons 
and a rude soldiery, as well as by holy saints and learned 
Priests. The people flocked to the palace on every great occa- 
sion, loved, respected and worshipped the king, and had no 
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higher faith than loyalty to the king. Householdrs and citizens 
had their possessions and wealth in gold, silver and jewels ; in 
cars, horses, mules, and slaves ; and in the fields surrounding 
the town. They kept the sacred fire in every respectable house- 
hold, honoured guests, lived according to the law of the land, 
offered sacrifices with the help of Brahmans, and honoured 
knowledge. Every Aryan boy was sent to school at an early 
age. Brahmans and Kshatryas and Vaisyas were educated 
together, learnt the same lessons and the same religion, and 
returned home, married, and settled down as householders. 
Priests and soldiers were a portion of the people, inter- 
married with the people, and ate and drank with the people. 
Various classes of manufacturers supplied the various wants of 
a civilised society, and followed their ancestral professions 
from generation to generation, but were not cut up into sepa- 
rate castes. Agriculturists lived with their herds and their 
ploughs in their own villages, and according to the ancient 
costom of india, Hindu village communities managed and 
settled their own village concerns. The picture of ancient life 
can be indefinitely enlarged ; but each reader will probably do 
this for himself. We will turn from this general account of 
ancient society to examine the position which women held 
in that society. 

We have seen that the absolute seclusion of women was 
unknown in ancient India. Hindu women held an honoured 
place in society from the dawn of Hindu civilisation four 
thousand years ago ; they inherited and possessed property 
they took a share in sacrifices and religious duties ; they 
attended great assemblies on state occasions ; they openly 
frequented public places ; they often distinguished themselves 
in science and in the learning of their times ; and they even 
had their legitimate influence on politics and administration. 
And although they never mixed so freely in the society of men 
as women do in modern Europe, yet absolute seclusion and 
restraint were not Hindu customs ; they were unknown in India 
till the Mahommedan times, and are to this day unknown in* 
parts of India like the Maharashtra, where the rule of the 
Moslems was brief. No ancient nation held their women in 
higher honour than the Hindus, but the Hindus have been 
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misjudged and wronged by writers unacquainted with their 
literature, and who received their notions of the women of the 
East from Turkish and Arab customs. 

Innumerable passages could be quoted from the Brahmana 
literature, showing the high esteem in which women were held, 
but we will content ourselves with one or two. The first is 
the celebrated conversation between Yajnavalkya and his 
learned wife Maitreyi on the eve of his retirement into forests 
“1. Now when Yajnavalkya was going to enter upon 
another state, he said : “Maitreyi, verily I am going away from 
this my house. Forsooth let me make ‘a settlement between 
thee and Katyayani.’ i 

“2. Maitreyi said : “My Lord, if this whole earth full of 
wealth belonged to me, tell me, should I be immortal by it ?’ 
‘No,’ replied Yajnavalkya ; ‘like the life of rich people will be 
thy life. But there is no hope of immortality by wealth ?’ 

“3. And Maitreyi said : ‘What should I do with that by 
which I do not become immortal ? What my lord knoweth 
of immortality, tell that to me ?’ 

“4. Yajnavalkya replied : ‘Thou who art truly dear to me, 
thou speakest dear words. Come, sit down, I will explain it to 
thee, and mark well what I say.’ ” 

And then he explained the principle which is so often and 
so impressively.taught in the Upanishads, that the Universal 
Soul dwells in the husband, in the wife, in the sons, and in 
wealth ; in the Brahmans and Kshatriyas, and in all the 
worlds : in the Devas, in all living creatures, yea, in all the 
universe. Maitreyi, — the wise, the accomplished, the learned 
lady — received and grasped this great truth, and valued it more 
than all the wealth of the world ( Brihadaranyaka Upanishad). 

Our next quotation, which is also from the same Upanishad, 
relates to a great assembly of learned men in the court of 
Janaka, king of the Videhas : — 

“Janaka Vedeha sacrificed with a sacrifice at which many 
presents were offered to the priests of (the Asvamedha). 
Brahmans of the Kurus and the Panchalas had come thither, 
and Janaka wished to know which of those Brahmans was the 
best read. So he enclosed a thousand cows, and ten padas 
(of gold) were fastened to each pair of horns. 
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“And Janaka spoke to them : ‘Ye venerable Brahmans, he 
who among you is the wisest, let him drive away these cows.’ 
Then those Brahmans durst not, but Yajnavalkya said to his 
pupil. ‘Drive them away, my dear.’ He replied, ‘O glory of 
the Saman !’ and drove them away.” 

On this the Brahmans became angry, and plied the haughty 
priest Yajnavalkya with questions, but Yajnavalkya was a 
match for them all. Asvala the Hotri priest, Jaratkarava 
Artabhaga, Bhujyu Lahyayani, Ushasta Chakrayana, Kahola 
Kaushitakeya, Uddalaka Aruni, and others plied Yajnavolkya 
with questions, but Yajnavalkya was not found wanting ; the 
learned men, one by one, held their peace. 

There was one in the great assembly — and this is a remar- 
kable fact which throws light on the manners of the time — who 
was not deficient in the learning and the priestly lore of those 
times, because she was a lady. She rose in the open assembly, 
and said : “O Yajnavaklya, as the son of a warrior from the 
Kasis or Videhas might string his loosened bow, take two 
pointed foe-piercing arrows in his hand and rise to battle, I 
have risen to fight thee with two questions. Answer me these 
questions.” The questions were put and were answered, and 
Gargi Vachaknavi was silent. 

Do not these passages and such passages as these indicate 
that women were honoured in ancient India, more perhaps 
than among any other ancient nations in the face of the globe ? 
Considered as the intellectual companions of their husbands, 
as their affectionate helpers in the journey of life, and as the 
inseparable partners of their religious duties, Hindu wives 
received the honour and respect due to their position. They 
also had their rights to property and to inheritance, which 
indicate the regard in which they were held. It would be 
scarcely fair to compare ancient customs with the institutions 
of moderns civilisation ; but the historian of India, who has 
studied the literature of the ancient Hindus, will have no 
hesitation in asserting that never in the most polished days of 
Greece or Rome were women held in such high regard in those 
countries as in India three thousand years ago. 

As we have said before, early marriage and child marriage 
were still unknown in the Epic Period, and we have numerous 
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allusions, in the Epics and elsewhere, to the marriage of girls 
at a proper age. Widow-marriage was not only not prohibited, 
but there is distinct sanction for it ; and the rites which the 
widow had to perform before she entered into the married state 
again are distinctly laid down. As caste was stil a pliable 
institution, men belonging to one caste not unoften married 
widows of another, and Brahmans married widows of other 
castes without any scruple. “And when a woman has had 
ten former husbands, not Brahmans, if a Brahman then marries 
her, it is he alone who is her husband” (Ariharva Veda, V, 17, 8). 

Polygamy was allowed among the Hindus as among many 
other ancient nations, but was confined to kings and wealthy 
lords as a rule. Modern readers, who Would judge harshly 
of ancient Hindu civilisation from the, prevalence of this 
custom, should remember that polygamy was nearly universal 
among the wealthy people of all nations hi ancient times, and 
that, to take some instances, Alexander the Great and his 
successors Lysimachus, Seleucus, Ptolemy, Demetrious, and 
others were all poygamists ! Polyandry, we need hardly say, 
was unknown in Aryan India : “For one man has many wives, 
but one wife has not many husbands at the same time” 
(Aitareya Brahmana, III, 23). 

There is in the Satapatha Brahmana (I, 8, 3, 6) a curious 
passage prohibiting marriages among blood relations to the 
third or fourth generation : “Hence from one and the same 
spring both the enjoyer (the husband) and the one to be enjoy- 
ed (the wife);” “for now kinsfolk live sporting and rejoicing 
together, saying, in the fourth or third generation we unite.” 
The rule of prohibiton became more strict in later times. 

Women in India have ever been remarkable for their faith- 
fulness and their duteous affection towards their husbands, and 
female unfaithfulness is comparatively rare. It would appear 
that Hindu priests, like Roman Catholic priests, found a way 
to discover the most hidden secrets of frail women, and the 
following reads like a rule of Catholic confessional : — 

“Thereupon the Pratiprasthatri returns to the place where 
the sacriflcer’s wife is seated. When he is about to lead the 
wife away, he asks her : ‘With whom holdest thou inter- 
course ?’ Now when a woman who belongs to one man carries 
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on intercourse with another, she undoubtedly commits a sin 
againest Varuna. He therefore asks her, lest she should sacri- 
fice with a secret pang in her mind ; for when confessed, the 
sin becomes less, since it becomes truth : this way he thus 
asks her. And whatever connection she confesses not, that 
indeed will turn out injurious to the relatives” ( Satapatha , 
Barhmana , II, 5, 2, 20), 
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LAW, ASTRONOMY AND LEARNING 

The punishment of cirminals and the proper administration of 
of laws are foundations on which all civilised societies are 
built, and we find a true appreciation of laws in some passages 
in the Brahmana literature : “Law is the kshatra (power) of 
the Kshatra, therefore there is nothing higher than the law. 
Thenceforth even a weak man rules a stronger with the help of 
the law as with the help of a king. Thus the law is what is 
called the true. And if a man declares what is true, they say 
he declares the law ; and if he declares the law, they say he 
declares what is true. Thus both are th# same” ( Brihadaranyaka , 
I, 4, 14). No nobler definition of law hits been discovered by all 
the jurists in the world. 

The judicial procedure was still however crude, and, as 
among other ancient nations, criminals were often tried by the 
order of fire. 

“They bring a man hither whom they have taken by the 
hand, and they say : ‘He has taken something, he has commited 
theft.’ (When he denies, they say) : 'Heat the hatchet for 

him,’ If he committed the theft, then he grasps the heated 

hatchet, he is burnt, and he is killed. But if he did not 

commit the theft, then he grasps the heated hatchet, he is 

not burnt, and he is delivered.” ( Chbandogya , VI, 16), Murder, 
theft, drunkenness, and adultery are considered the most 
heinous offences. 

We will now turn to Astronomy. The first elementary 
knowledge of the astronomical science is discernible in the Rig 
Veda itself. The year was divided into twelve lunar months 
and a thirteenth or intercalary month was added to adjust the 
lunar with solar year (I, 25, 8). The six seasons of the year 
were named Madhu, Madhava, Sukra, Suchi, Nabha, and 
Nabhasya, and were connected with different gods (II, 36). The 
different phases of the moon were observed and were personified 
as deities. Raka is the full moon, Sinivali is the last day 
before the new moon, and Gungu is the new moon (II, 32). 
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The position of the moon with regard to the Nakshatras or 
the luar mansions is also alluded to (VIII, 3, 20), and some of 
of the constellations of the lunar mansions are also named in 
X, 85, 13. It would appear from this that the Nakshatras were 
observed and named in the Vedic Age, and it was in the Epic 
Period that the lunar zodiac was finally settled. 

As might be expected, there was a considerable progress 
made in Epic Period. Astronomy had now come to be regarded 
as a distinct science, and astronomers by profession were called 
Nakshatra Darsa and Ganaka (Taittiriya Brahmana, IV, 5, and 
White Yajur Veda, XXX, 10, 20). The twenty-eight lunar 
mansions are also ennmerated in the Black Yajur Veda, and a 
second and later enumeration occurs in the Atharva Sanhita 
and in the Taittiriya Brahmana. An interesting passage in 
Satapatha Brahmana (II, 1, 2) s hows how sacirficial rites were 
regulated by the position of the moon in reference to these 
lunar asterisms. It is too long to be quoted, and we will there- 
fore give extracts : — 

“1. He may set up twe fires under the Krittikas (the 
pleiades), for they, the Krittikas, are doubtless Agni’s 
asterism. ... 

“6. He may also set up his fires under Rohini. For under 
Rohini it was that Prajapati, when desirous of progeny, set up 
his fires.... 

“8. He may also set up his fires under the asterism or 
Mrigasirsha. For Mrigasirsha, indeed, is the head Prajapati.... 
He may also set up his fires under the Phalgunis. They, the 
Phalgunis, are Indra’s asterism, and even correspond to him in 
name ; for, indeed, Indra is also called Arjuna, this being his 
mystic name ; and the (Phalgunis) are also called Arjunis.... 

“12. Let him set up his fire under the asterism Hasta, 
whoseever should wish that presents should be offered him : 
then indeed that will take place forthwith ; for whatever is 
offered with the hand (hasta), that indeed is given to him. 

“13. He may also set up his fires under Ohitra," &c.. Sue. 

It will thus appear that the setting up of the sacrificial fires 
was regulated by the constellations. In the same way, sacri- 
fices lasting for a year were regulated by the sun’s annua! 
course. Martin Haug, the editor and translator of the 
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Aitareya Brahmana, has made some excellent remarks on this 
Subject, which deserve to be quoted : — 

“The great sacrifices take place generally in spring in the 
months Chaitra and Vaisakha ( April and May ). The Sattras, 
which lasted for a year, were, as one may learn from a careful 
perusal of the fourth book of the Aitareya Brahmana, nothing 
but an imitation of the sun’s yearly course. They were divided 
into two distinct parts, each consisting of six months of 
thiry days each ; in the midst of both was the Vishuvan, *, e., 
equator or central day, cutting the whole Sattra into two 
halves. The ceremonies were in both $ie halves exactly the 
same ; but they were in the latter half performed in an inverted 
order. This represents the increase of the days in the nothern 
and their decrease in the southern progress ; for both increase 
and decrease take place exactly in the same proportions” 

( Introduction , p. 47). 

We have said that the lunar zodiac was finally arranged 
in India towards the commencement of the Epic Period, 
say, b. c. 1400. The illustrious Colebrooke first stated his 
opinion that the Hindus arranged the lunar mansions from 
their own observations, and later researches into the intimate 
connection between the Vedic rites and the position of the moon 
with regard to the stars, leave no doubt whatever as to the 
indigenous origin of Hindu astronomy. But nevertheless some 
European scholars have indulged in conjectures as to the 
foreign origin of Hindu* astronomy, and a controversy which 
may really be called a battle of books has raged in Europe and 
America. 

The eminent French savant Biot, writing in 1860, described 
the Chinese system of Sieu as an indigenous Chinese institu- 
tion, and the inference was that the Hindu Nakshatras and 
Arab Manazil were borrowed from the Chinese. The German 
scholar Lassen was led to adopt this opinion. Weber, however, 
took up the subject, and in two elaborate essays, published 
in 1860 and 1861, proved that the Chinese Sieu as well 
as the Arab Manazil, in respect of order, number, identity 
of limiting stars and inequality of distance, correspond to one 
of the most modern phases of the Hindu Nakshatras, prior to 
which these have their own peculiar history of development.” 
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Weber thus finally disposed of the theory of the Chinese origin 
of the Nakshalras, and further proves that the Arab lunar 
mansions were imported by the Arabs from India, And this 
is exactly the conclusion to which Colebrooke had arrived as far 
back as 1807, when he wrote that the Hindus had an eclipitic, 
“seemingly their own : it was certainly borrowed by the 
Arabians.” 

Having thus finally disposed of the Chinese and Arabian 
theories, Weber must needs start a theory of his own, 
which we may call the Chaldean theory ! He conjectures that 
Hie Hindu system may have been derived form some foreign 
source, probably Babylon. This is nothing but a conjecture, a 
mere suspicion, for Assyrian scholars have not yet obtained 
any trace of a lunar zodiac among the archives of old Baby- 
lonian learning ; but Whitney of America supports this 
‘ suspicion.” as he calls it, because he thinks the Hindns “were 
not a people of such habits of mind” as to make observations 
in the heavens and settle the lunar zodiac. The argument 
is so amusing that the learned scholar almost withdraws it 
himself, stating that the argument “is not of a character to 
compel belief.” 

When scholars condescend to such wild reasoning, it is idle 
to pursue the controversy. We will therefore conclude this 
subject with a passage in which Max Muller puts foward 
the common sense view of the subject. “The 27 Nakshatras, 
or the 27 constellations which were chosen in India as a 
kind of lunar zodiac, were supposd to have come from 
Babylon. Now the Babylonian zodiac was solar, and in 
spite of repeated researches, no trace of a lunar zodiac has 
been found, where so many things have been found, in the 
cuneiform inscriptions. But supposing even that a lunar 
zodiac had been discovered in Babylon, no one acquainted 
with Vedic literature, and the ancient Vedic ceremonial, would 
easily allow himself to be persuaded that the Hindus had 
borrowed that simple divison of the sky from the Babylonians.” 1 

Besides fixing the lunar zodiac, the Hindus of this period 
-observed the solstitial points to fix the dates of momentous 
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events, and divided the year into months, naming each month 
after the lunar constellation in which the moon was at its full 
in the particular month. According to Bentley the lunar 
zodiac was fixed in 1426 b. c., and the months were named 
in 1891 B. c. 2 A knowledge of the solar zodiac was borrowed 
from the Greeks, after the Christian era, as we will see in a 
subsequent book. 

Besides astronomy, other branches of learning were also 
cultivated in the Epic Period. Thus in Chhandogya Upanishad 
(VII, 1, 2) we find Narada saying to Sapatkumara, “I know 
the Rig Veda, Sir, the Yajur Veda, the Sama Veda, as the 
fourth the Atharvana, as the fifth the Itihasa Purana, the Veda 
of the Vedas (grammar) ; the Pitrya (rules for sacrifices for 
the ancestors) ; the Rasi (the science as numbers) ; the Daiva 
(the science of portents) ; the Nidhi ( the sciencc of time) ; the 
Vakovakya (logic) ; the Ekayana (ethics) ; the Deva Vidya 
(etymology) ; the Brahma Vidya (pronunciation, prosody, &c.) ; 
the Bhuta Vidya (the science of demons) ; the Kshatra Vidya 
(the science of weapons) ; the Nakshatra Vidya (astronomy) ; 
the Sarpa Devanjana Vidya (the science of. serpents and of 
genii). All this I know, Sir.” 

Tn Brihadaranyaka (II, 4, 10) we are told that “Rig- Veda. 
Yajur Veda, Sama Veda, Athavangirasas, Itihasa (legends), 
Purana (cosmogonies), Vidya (knowledge), the Upanishads, 
Slokas (verses), Sutras (prose rules), Anu Vyakhyanas (glosses), 
Vyakhyanas (commentaries), have all been breathed forth from 
the Supreme Being.” 

Again, in the eleventh book of the Satapatha Brahmana, 
we have mention of the three Vedas, the Atharvangirasas, the 
Anusasanas, the Vedyas, the Vakovakya, the Itihasa Purana, 
the Narasansis, and the Gathas. 

Weber is of opinion that these names do not necessarily 
imply distinct works which existed in the Epic Period, and 
which have been since lost to us. He points out that many 
of the names merely imply the different subjects which 
we will still find in the Brahmanas. It was at a later 
age, in the Rationalist Period, that these different subjects 


2 Hindu Astronomy (London, 1825), pp. 3 and xo. 
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which we find interwoven in the Brahmanas and Upanishads 
branches out as separate snbjects of study, and were taught in 
the separate Sutra works and compositions which have came 
down to us. 

There is some force in this supposition, but, at the same 
time, many of the subjects enumerated above could scarcely have 
been taught properly and handed down from teacher to pupil 
without the help of special works on those subjects. We there- 
fore believe that such separate works existed in the Epic 
Period, which have been lost to us, because they have been 
replaced by more elaborate and scientific works of a later age 
on the same subjects. 



CHAPTER VIII 


THE SACRIFICIAL RITES OF THE BRAHMAS AS 

The main feature which distinguishes the religion of the Epic 
Peried from that of preceding age is the great importance 
which came to be attached to sacrifice. In the earlier portion 
of the Vedie Period, men composed hymns in praise of the 
most imposing manifestations of nature ; they deified these 
various natural phenomena, and they worshipped these deities 
under the name of Indra or Varuna, of Agni or the Maruts. 
And the worship took the shape of sacrifice, ». e., the offering 
of miik or grain, of animals or libations of the Soma-juice to 
Jje^eds: ' 

A gradual change, however, is perceptible towards the close 
of the Vedic Age, and in the Epic Age Sacrifice as such, — the 
mere forms and ceremonials and offerings, — had acquired such 
an abnormal importance, that everything else was lost in it. 
This was inevitable when the priests formed into a caste. They 
multiplied ceremonials, and attached the utmost importance to 
every minute rite, until both they and the worshippers almost 
lost sight of the deities they worshipped in the voluminous rites 
they performed. 

Sacrifices were generally accompanied by gifts of cattle, 
gold, garments, and food, and by the offering of animals as 
victims. There is a curious passage in Satapatha Brahmana, 1, 
2, 3, 7 and 8, about animal sacrifice, which deserves to be 
quoted : — 

“At first, namely, the gods offered up a man as a victim. 
When he was offered up, the sacrificial essence went out of him. 
It entered into the horse. They offered up the horse. When it 
was offerd, the sacrificial essence went out of it. It entered 
into the ox. When it was offered up, the sacrificial essence 
went out of it. It entered into the sheep. They offered up the 
sheep. When it was offered up, the sacrificial essence went 
out of it. It entered into the goat. They offered up the goat. 
When it was offered up, the sacrificial essence went out of it. 
It entered into this earth. They searched for it by digging. 

11 
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They found it in the shape of those two substances, the rice 
and barley : therefore even now they obtain those two by 
digging ; and as mueh efficacy as all those sacrificed animal 
victims would have for him, so much efficacy has this oblation 
(of rice,&c.) for him who knows this.” 

Max Muller infers from this passage that human sacrifice 
prevailed among the ancient Hindus, not in the Epic Period, 
not even in the Vedic Period, but at a still remoter age. 
Rajendra Lala Mitra, we regret to observe, follows the lead 
of Max Muller, and infers from certain other passages which 
he quotes from the literature of this period, that the inhuman 
custom prevailed in the remote past. We demur to the 
conclusions of both these scholars. 

If human sacrifice had prevailed in India bofore the Rig 
Veda hymns were composed, we should certainly have found 
allusions to it in the hymns themselves — allusions far more 
frequent than we find in the later Brahmana literature. We 
find no such allusions. The story of Sunahsepha, as told in 
the Rig Veda, is no evidence of human sacrifice. And there is 
absolutely nothing else in the Rig Veda which can be construed 
as evidence of this custom. It is impossible to suppose that 
such a striking and fearful custom should have existed and 
gradually fallen into disuse without leaving the slightest trace 
in the Vedic hymns, some of which have come down from 
a very ancient date. 

And where do we find allusions to this custom in the 
literature of the Epic Period ? The Sama Veda is compiled 
from the Vedic hymns, and of course there is no mention of 
human sacrifice in this Veda. There is no mention of the 
custom in the Black Yajur Veda, and there is no mention of it 
in the White Yujur Veda, property so-called. It is in the very 
latest compositions of the Epic period, — in the khila or supple- 
mentary portion of the White Yajur Veda, in the Brahmana 
of the Black Yajur Veda, in the Aitareya Brahmana of the 
Rig Veda, and the last but one book of the Satapatha Brah- 
mana, that we have accounts of human sacrifice. Is it possible 
to postulate the existence of a horrible custom in India in the 
remote past of which we find no mention in the Rig Veda, in 
the Sama Veda, in the Black or White Yajur Veda, but tire 
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memory of which suddenly revived after a thousand years in 
the supplements and Brahmanas of the Vedas ? Or is it not 
far more natural to suppose that all the - allusions to human 
sacrifice in the later compositions of the Epic Period are the 
speculations of priests., just as there are speculations about the 
sacrifice of the Supreme Being Himself ? If the priests needed 
any suggestion, the customs of the non-Aryan tribes with 
whom they become familiar in the Epic Period would yield that 
suggestion. 

We will now give a brief account of the principal sacrificies 
which were performed in this ancient age.. We know from the 
Yajur Veda what these sacrifices were. « 

The Darasa purnamasa was performed'on the fiirst day after 
the full and new moon, and Hindus dowh to the present time 
consider these days as sacred. The PiiyAapitri yajna was a 
sacrifice to the departed ancestors, an<£ is one of the few 
ancient sacrifices which are performed to this day. 

The Agni hotra was the daily libations of milk to the sacred 
fire, performed morning and evening. And the Chaturmasya 
was a sacrifice which was performed only once every four 
months. 

The Agni ahtoma was a Soma sacrifice ; while the 
Sautramani was originally an expiation for over-indulgence in 
in Soma. The Baja suya was the imperial coronation sacrifice 
which was performed by great kings after they had established 
their prowess and fame by conquests ; and the Aava medha was 
the celebrated horse-sacrifice which was also performed after 
great wars and conquests. Humbler then these, but far more 
important for our purpose, was the Agniadhana or setting up 
of the sacrificial fires, which had an important bearing on the 
life of every Hindu, and which deserves a few words in 
explanation. 

Asvapati. as has been observed before, boasted that in his 
kingdom there was no thief, no miser, no drunkard, no ignorant 
person, no adulterer or adulteress, and “no man without an altar 
in his house." In those days, to keep the sacred fire in die altar 
was a duty incumbent on every householder, and the breach 
of this rule was regarded as positive impiety and irreligioua- 
ness. The student who had returned home form his teacher or 
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his Parishad married in due time, and then set up the sacrificial 
fires. This was generally done on the first day of the waxing 
moon, buf sometimes also at full moon, probably to enable the' 
newly married couple to enter on the sacred duties as early as 
possible. The performance of the Agniadhana, or the 
establishment of the sacred fires, generally required two days. 
The sarificer chose his four priests, the Brahman, the Hotri, 
the Adhvaryu, and the Agnidhra, and erected two sheds or 
fire-houses, for the Garhapatya and the Ahavaniya fires respec- 
tively. A circle was marked for the Garhapatya fire, and 
a square for the Ahavaniya fire ; and if a southern or 
Dakshinagni was required, a semicircular area was marked to 
the south of the space between the other two. 

The Adhvaryu then procured temporary fire, either pro- 
ducing it by friction, or obtaining it from certain specified 
sources in the village, and after the usual five-fold lustration of 
the Garhapatya fire-place, he laid down the fire thereon. 
Towards sunset the sacrificer invoked the gods and manes. He 
and his wife then entered the Garhapatya house, and the 
Adhvaryu handed him two pieces of wood, the Arani, for the 
production of the Ahavaniya fire on the next morning. And 
the sacrificer and his wife laid them on their laps, performed 
propitiatory ceremonies, and remained awake the whole night 
and kept up the fire. In the morning the Adhvaryu 
extinguished the fire, or if there was to be a Dakshinagni, he 
kept it till that fire was made up. Such in brief is the cere- 
mony of the Agniadhana, or the setting up of sacrificial fires, 
which formed an important duty in the life of every Hindu 
householder in ancient days, when the gods were worshipped by 
each man in his fire-place, and temples and idols were unknown. 

The illustrious scholar Roth first pointed out in 1854, 
from a passage in the Rig Veda (X, 18, 11), that in ancient ages 
burial was practised by the Hindus. This custom was 
followed by the burning of the dead and the burial of the ashes. 
That this latter custom was also in vogue in the Rig Veda 
Period appears from other passages, such as X, 15, 14, and X, 
16, 1. In the Epic Period, of which we are now speaking, the 
custom of burying had ceased altogether, and the dead were 
burnt, and the ashes were buried. We find an account 
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of this in the 35th chapter of the White Yajur Veda. The 
bones of the deceased were collected in a vessel and buried 
in the ground near a stream, and a mound was raised as 
high as the knee and covered with grass. The relatives then 
bathed and changed their clothes and left the funeral ground. 
The same ceremony is more fully described in the Aranyaka 
of the Black Yajur Veda. It is scarcely necessary to add that 
the custom which now prevails among the Hindus is simple 
cremation, without the burial of the ashes.' This recent custom 
began, according to Rajendra Lala Mitra. shortly after the 
commencement of the Christian Era. I 

Another important rite which deserve! some explanation is 
the Pindapitri yajna, or the gift of cakes to the departed 
ancestors. The cakes were offered to F|re and to Soma, and 
the Fathers were invoked to receive their shares. Then 
followed an address to the Fathers with reference to the six 
seasons of the year. The worshipper then looked at his wife 
and said : “Fathers you have made us domestic men — we have 
brought these gifts to you according to our power.” Then 
offering a thread or Wool or hair, he said : “Fathers ! this is 
your apparel, wear it.” Then the wife ate a cake with a desire 
to have children, and said : “Fathers ! let a male be born in 
me in this season. Do you protect the son in this womb from 
all sickness.” Departed spirits, according to the Hindu 
religion, receive offerings from their living descendants, and 
get none when the family is extinct. Hence the extreme fear 
of Hindus to die without male issue, and the birth or adoption 
of a son is a part of their religion. 

We do not propose to give an account of the other sacri- 
ficial rites ; what we have already said will convey a general 
idea as to how sacrifices were performed. We will now turn 
to some of the legends of the Brahmanas, which are curious 
and interesting. A most remarkable legend is told of Manu, 
who in the Vedic hymns is alluded to as the ancient progenitor 
of man, who introduced cultivation and worship by fire. The 
legend in the Satapatha Brahmana (I, 8, 1) is not unlike the 
account of the Deluge in the old Testament. As Manu was 
washing his hands a fish came unto him and said : “Rear me, 
I will save thee.” Manu reared it, and in time it told him “in 
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such and such a year that flood will come. Thou shalt then 
attend to me ( t. «., to my advice ) by preparing a ship.” The 
flood came, and Manu entered into the ship which he had 
built in time, and the fish swam up to him and carried the ship 
beyond the northern mountain. The ship was fastend to a 
tree there, and as the flood subsided, Manu gradually 
descended. “The flood then swept away all these creatures, 
and Manu alone remained here.” 

The legends relating to the creation of the world are also 
interesting. There is a beautiful Vedic simile in which the 
Sun, pursuing the Dawn, is compared to a lover pursuing a 
maiden. This gave rise to the legend which is found in the 
Brahmanas ( Satapatha, I, 7, 5; Aitereya, III, 33, See. ) that 
Prajapati, the supreme god, felt a passion for his daughter, and 
this was the origin of creation ! This legned in the Brah- 
manas was further developed in the Puranas, where Brahma is 
represented as amorous of his daughter. The whole of these 
monstrous legends arose from a simple metaphor in the Rig 
Veda about the Sun follwing the Dawn. That such is the 
origin of the Puranic fables was known to Hindu thinkers and 
commentators, as will appear from the following well-known 
argument of Kumarila, the great opponent of Buddhism, and 
the predecessor of Sankaracharya : — 

“It is fabled ■ that Prajapati, the Lord of Creation, did 
violence to his daughter. But what does it mean ? Prajapati, 
the Lord of Creation, is a name of the sun ; and he is called so 
because he protects all creatures. His daughter Ushas is the 
dawn. And when it is said that he was in love with her, this 
only means that at sunrise the sun runs after the dawn, the 
dawn being at the same time called the daughter of the sun 
because she rises when he approaches. In the same manner it 
is said that Indra was the seducer of Ahalya. This does not 
imply that the god Indra committed such a crime ; but Indra 
means the sun, and Ahalya the night ; and as the night is 
seduced and ruined by the sun of the morning, therefore is 
Indra called the paramour of Ahalya.” 

There is another legend of creation in the Taittiriya Brah- 
mana ( 1, 1, 3, 5 ). In the beginning there was nothing except 
water, and a lotus leaf standing out of it. Prajapati dived in 
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the shape of a boar and brought up some earth and spread it 
out and fastened it down by pebbles. This was the earth. 

A similar story is told in the Satapatha Brahmana ( III, 1, 
1, 8 ), that after the creation, the gods and asuras both 
sprung from Prajapati, and the earth trembled like a lotus leaf 
when the gods and asuras contended for mastery. Wc know 
that in the Rig Veda the word Asura is an adjective which 
means strong or powerful, and is invariably applied to gods 
except in the very last hymns of Hie last Mandala. In the 
Brahmanas the word has changed its meaning altogether, and 
is applied to the enemies of the gods, about whom many new 
legends were invented. | 

Another account of creation is |given in the Satapatha 
Brahmana (II, 5, 1) : “Verily in the beginning Prajapati alone 
existed here.” He created living beings and birds and reptiles 
and snakes, but they all passed away for want of food. He 
then made the breasts in the forepart of their body (i. e., of the 
mammals) teem with milk, and so the living creatures survived. 
And thus the world was originally peopled. 

While thus legends and sacrifical rites multiplied in the 
Epic Period, religion was still the same as in the Vedic Period. 
The gods of the Rig Veda were still worshipped, and the hymns 
of the Rik, Saman, or Yajus were still uttered as texts. Only 
the veneration with which the gods were looked up to in the 
Vedic Period was now merged in the veneration for the 
sacrificial ceremonies. 

New gods, however, were slowly finding a place in the 
Hindu pantheon — names which have acquired importance in 
later times. We have already seen that Arjuna was another 
name of Indra, even in the Satapatha Brahmana. In Chapter 
XVI of the White Yajur Veda, we find Rudra already assuming 
his more modern Puranic names, and acquiring a more distinct 
individuality. In the Rig Veda, as we have already seen, 
Rudra is the father of the storms, he is the thunder. In the 
White Yajur Veda he is also described as the thunder-cloud, 
but is specially represented as a fearful god, and often the 
god of thieves and criminals, and altogether a destructive 
power. He is called Girisha (because clouds rest on 
mountains) ; he is called Tamra or ’Aruna or Bdbhru (from. 
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the colour of the clouds) ; he is named Nilakantha or blue- 
necked (also from the same reason) ; Kapardin or the long- 
haired ; Pasupati or the nourisher of animals ; Sankara or 
the benefactor ; and Siva or the beneficent. Thus in the Epic 
Period we find Rudra in a transition stage, and we already see 
the origin of some of the Puranic legends about him. But 
nowhere in the Brahmana literature do we find those legends 
fully developed, or Rudra represented as the Puranic Siva, the 
consort of Durga or Kali. In the Kaushitaki Brahmana, we 
find great importance attached in one passage to Isana or 
Mahadeva. In Satapatha Brahmana, we find the following 
remarkable passage : — “This is thy share, O Rudra ! Graci- 
ously accept it together with thy sister Ambika !” (II, 6, 2, 9). 
And in a celebrated passage in the Mundaka Upanishad, an 
Upanishad of the Atharva Veda, we find Kali, Karali, 
Manojava, Sulohita, Sudhumarvarna Sphulingini, and Bisvarupi 
as the names of the seven tongues of fire. In Satapatha 
Brahmana (II, 4, 4, 6), we are told of a sacrifice being 
performed by Daksha Parvati ; and in the Kena Upanishad we 
find mention of a female called Uma Haimavati, who appeared 
before Indra and explained to Indra the nature of Brahman. 
These are a few specimens of the scattered materials in the 
Brahmana literature, out of which the gorgeous Puranic legend 
of Siva and his consort was reared. 

In Aitareya Brahmana (VI, 15), and in Satapatha Brahmana 
(I, 2, 5), we are told the story of the gods obtaining from the 
Asuras the part of the world which Vishnu could stride over 
or cover, and thus they managed to get the whole world. It 
is in the last book of the Satapatha Brahmana (XIV, 1, 1), 
that Vishnu obtains a sort of supremacy among gods, and his 
head is then struck off by Indra. Krishna, the son of Devaki, 
is not yet a deity ; he is a pupil of Ghora Angirasa in the 
Chhandogya Upanishad (III, 17, 6). 

While in these scattered allusions we detect materials for 
the construction of the gorgeous Puranic mythology of a later 
<lay, we also find in the Epic Period traces of that disbelief in 
Brahmanical rites and creed which broke out also at a later 
day in the Buddhist revolution. The Tandya Brahmana of the 
Sama Veda contains the Vratya-stomas, by which the Vratyas 
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or Aryan s not living according to the Brahmanical system could 
get admission into that community. Some of them are thus 
described : “They drive in open chariots of war, carry bows 
and lances, wear turbans, robes bordered with red and having 
fluttering ends, shoes, and sheep skins folded double ; their 
leaders are distinguished by brown robes and silver neck 
ornaments ; they pursue neither agriculture nor commerce ; 
their laws are in a state of confusion J they speak the same 
language as those who have received Brahmanical consecration, 
but nevertheless call what is easily spoken hard to pronounce.” 
For the rest, a Vratya was not yet looke<| upon with contempt, 
and the Supreme Being is addressed in Frasna Upanishad as 
a Vratya. f ; 



CHAPTER IX 


THE RELIGIOUS DOCTRINES OF THE UPANISHADS 

It is a relief to pass from the rituals and legends of the 
Brahmanas to the more vigorous speculations of the Upani- 
shads. Some impatience appears to have been felt with the 
elaborate but unmeaning rites, the dogmatic but childish 
explanations, and the mystic but grotesque reasoning which fill 
the voluminous Brahmanas ; and thinking men asked themselves 
if this was all that religion could teach. Earnest men, while 
still confroming to the rites laid down in the Brahm anas , began 
to speculate on the destination of the Soul and on the nature of 
of the Supreme Being. Learned Kshatriyas must have given a 
start to these healtheir speculations, or at least carried them on 
with vigour and success, until Brahmans came to them to learn 
something of the wisdom of the new school. And even after 
the lapse of nearly three thousand years, it is impossible not to 
be struck with the vigour, the earnestness, and the philosophy 
which characterise the doctrines of the Upanishads. The most 
important among them arc (1) the Doctrine of a Universal 
Soul, (2) the Doctrine of Creation, ( 3 ) the Doctrine of 
Transmigration of Souls, and ( 4 ) the Doctrine of Final 
Beatitude. 

We begin with the Doctrine of a Universal Soul, an all- 
pervading Breath which is the keystone of the philosophy and 
thought of the Upanishads, This idea is -somewhat different 
from monotheism as it has been generally understood in later 
days. For monotheism generally recognises a God and 
Creator as distinet from the created beings ; but the monotheism 
of the Upanishads, which has been the monotheism of the 
Hindu religion ever since, recognises God as the Universal 
Being : — all things else have emanated from him, are a part of 
of him, and will mingle in him, and have no separate existence. 
This is the lesson which Satyakama Jabala learnt from nature, 
and this is the lesson which Yajnavalkya imparted to his 
beloved and esteemed wife Maitreyi. This too is the great idea 
which is taught in the Upanishads in a hundred similes and 
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stories and beautiful legends, which impart to the Upanishads 
their value in the literature of the world. 

“All this is Brahman (the Universal Being). Let a man 
meditate on the visible world as beginning, ending, and brea- 
thing in the Brahman. 

“The Intelligent, whose body is spirit, whose form is light, 
whose thoughts are true, whose nature is like either 
(omnipresent and invisible), from whom all works, all desires, 
sweet odours and tastes proceed ; ho who embraces all this, 
who never speaks and is never surprised. 

“He is my self within the heart, smaller than a com of rice, 
smaller than a corn of barley, smaller than a mustard seed, 
smaller then a canary seed or the kernel of a canary seed. He 
also is my self within the heart, greater than the earth, greater 
than the sky, greater than heaven, greater than all these worlds. 

“He from whom all works, all defcires, all sweet odours and 
tastes proceed, who embraces all this, who never speaks and 
is never surprised, he — my self within the heart — is that Brah- 
man. When I shall have departed from hence, I shall 
obtain him” ( Chhandogya , III, 14). 

Such is the sublime language in which the ancient Hindus 
expressed their sublime conception of the minute but all- 
pervading and Universal Being whom they called Brahman or 
God. 

We proceed with other extracts from the Chhandogya. 
Svetuketu, as we have seen before, stayed with his teacher from 
his twelfth year to his twenty-fourth and then returned home, 
“having then studied all the Vedas, conceited, considering 
himself well read, and stern.” But he had yet things to learn 
which were not ordinarily taught in the schools of the age, and 
his father Uddalaka Aruneya taught him the true nature of the 
Universal Being in beautiful similes : — 

“As the bees, my son, make honey by collecting the juices 
of distant trees, and reduce the juice into one form. And as 
these juices have no discrimination, so that they might say, I 
am the juice of this tree or that, in the same manner, my son, 
all those creatures? when they have become merged in the True, 
know not that they are merged in the True.... 

“These rivers, my son, run, the eastern (like the Ganges) 
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towards the east, the western (like the Indus ) towards the 
west. They go from sea to sea (i.e., the clouds lift up the 
water from the sea to the sky and send it back as rain to the 
sea). They become indeed sea. And as those rivers, when 
they are in the sea, do not know, I am this or that river, in the 
same manner, my son, all these creatures, proceeding from the 
True, know not that they have proceeded from the True.... 

“Place this salt in water, and then wait on me in the 
morning.’ 

“The son did as he was commanded The father said to 
him : ‘Bring me the salt which you placed in the water last 
night.’ The son having looked for it found it not, for, of 
course, it was melted. 

“The father said : ‘Taste it from the surface of the 
water. How is it ?’ The son repled ; ‘It is salt;’ ‘Taste it 
from the middle. How is it ?’ The son replied : ‘It is salt.’ 
‘Taste it from the bottom, How is it ?’ The son replied : ‘It is 
salt.’ The father said : Throw it away, and then wait on me.” 

“The son waited on the father, and the father explained to 
his son that the Universal Being, though invisible, dwells in us, 
as the salt is in the water” ( Chhandogya , VI). 

These extracts from the Chhandogya bring home to us the 
Hindu idea of a Universal Being. We will now quote one or 
two passages from the Kena and the Isa : — 

“At whose wish does the mind, sent forth, proceed on its 
errand ?” asks the pupil. “At whose command does the first 
breath go forth ! At whose wish do we utter this speech ? 
What god directs the eye or the ear ?” 

The teacher replies : “It is the ear of the ear, the mind of 
the mind, the speech of the speech, the breath of the breath, 
and the eye of the eye.... 

“That whi:h is not expressed by speech, and by which 
speech is expressed.... That which does not think by mind, and 
by which mind is thought.... That which does not see by the 
eye, and by which one sees.... That which does not hear by the 
car, and by which the ear is heard.... That which does not 
-breathe by breath, and by which breath is drawn, — that alone 
know as Brahman, — not that which people here adore** (Kena 
Upanishad, I). 
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The italics are, of course, ours. But who does not see in 
the above possage an effort of the human mind to shake itself 
from the trammels of meaningless ceremonials which priests 
taught and the “people here” practised, to soar into a higher 
region of thought and to comprehend the incomprehcnesible, — 
the breath of the breath and the soul of the soul ? Who is not 
struck by this manly and fervent effort made by the Hindu 
nation, three thousand years ago, to know the unknown 
Maker, to comprehend the incomprehensible God. 

And the joy of him who has comprehended, however 
feebly, the incomprehensible God, has jjbeen well described : — 

“He who beholds all beings in the Self, and Self in all 
beings, he never turns away from it. ? 

“When to a man who understand^ the Self has become all 
things, what sorrow, what trouble cad there be to him who 
once beheld that unity ? - 

“He, the Self, encircled all, bright^ incorporeal, scatheless, 
without muscles, pure, untouched by evil, a seer, wise, omni- 
present, self-existent, he disposed all things rightly for eternal 
years” ( Isa Upanishad). 

Lastly, in the Brihadaranyaka Upanishad we are told that 
all gods are the manifestation of Self or Purasha, “for he is all 
gods” (I, 4, 6). And likewise that he exists in all men, in the 
Brahman, the Kshatrjya, the Vaisya, and the Sudra (I, 4, 15). 

Our extracts on this subject have been somewhat lengthy, 
but the reader will not regret it. For the Doctrine of a 
LTniversal Soul is the very keystone of the Hindu religion, and 
it is necessary to know how this idea was first developed in 
India in the Upanishads. We will now pass on to another 
important doctrine, viz., the Doctrine of Creation. 

The Creation of the world was still a mystery to these early 
thinkers, and the attempts to solve it were necessarily fanciful. 
A few passages may be quoted : — 

“In the beginning this was non-exisent. It become existent 
as it grew. It turned into an egg. The egg lay for the time 
of a year. The egg broke open. The two halves were one of 
silver, the other of gold. 

“The silver one became this earth, the golden one the sky, 
the thick membrane (of the white) the mountains, the thin 
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memberane (of the yolk) the mist with the clouds, the small 
veins the rivers, the fluid the sea. 

“And what was bom from it was Aditya, the Sun. When 
he was born shouts of hurrah arose, and all beings arose, and 
all things which they desired” ( Chhandogya , III, 19). 

A different account is given in VI, 2, of the same Upani- 
shad, where we are told that — “In the beginning there was 
that only which is,— One only, without a sacond,” And that 
sent forth fire, and fire sent forth water, and the water sent 
forth the earth. 

The Aitareya Aranyaka describes how Prana, the Universal 
Breath, created the world, and then discusses the question of 
the material cause out of which the world was created. As in 
the Rig Veda (X, 129), and as in the Jewish account of 
creation, water is said to to be the first material cause. 

“Was it water really ? Was it water ? Yes, all this was 
water indeed. The water was the root, the world was the shoot 
He (the person) is the father, they (earth, fire, &c.), are the 
sons.” Mahidasa Aitareya knew this. (II, 1, 8, 1), 

Elsewhere in the same Upanishad the following account of 
Creation is given : — 

“Verily in the beginning all this was Self, — one only. 
There was nothing else blinking whatsoever.” And that Self 
sent forth the water (above the heaven^ the lights which are 
the sky, the mortal which is the earth, and the waters under 
the earth. He then formed the Purusha, and the universe was 
produced from the Purusha. 

Some of these extracts clearly recognise an original 
Creator, — the Breath or the Soul or the Self— and also a 
material cause, water or fire. We shall see hereafter how this 
doctrine of a Primal Soul and Primal Matter is developed in 
later Hindu Philosophy. We must now turn to the most 
important Doctrine of Transmigration of Souls. It is to the 
Hindus what the doctrine of Resurrection is to the Christians. 
And while the Christians believe that our souls will live in 
another sphere after death, the Hindus believe that our souls 
have lived in other spheres before, and will live again in other 
spheres after death. 

The central idea is that which has been adopted as the 
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•cardinal principle of the Hindu religion, that good acts lead 
to their rewards in future existences, but it is true knowledge 
only which leads to union with the Universal Spirit. “As 
here on earth, whatever has been acquired by exertion perishes, 
so perishes whatever is acquired for the next world by sacrifices 
and other good actions performed on earth. Those who 
depart from hence without having discovered the Self and 
those true desires, for them there is no freedom in all the 
worlds” ( Chhandogya , VIII, 1,6). 

The doctrine of transmigration of souls is fully and beauti- 
fully explained in the Brihadaranyakijji (IV, 4), and we will 

make an extract from that Upanishad :-4- 

% 

“As a caterpillar, after having reached the end of a blade 
of grass, and after having made another; approach to another 
blade, draws itself together towards it, thus does the Self, after 
having thrown off this body, and dispelled all ignorance, and 
after making another approach to another body, draw itself 
together towards it. 

“And as a goldsmith, taking a piece of gold, turns it into 
another newer and more beautiful shape, so does the Self, after 
having thrown off this body, and dispelled all ignorance, make 
unto himself another newer and more beautiful shape, whether 
it be like the Fathers, of like the Gandharvas, or like the 
Devas, or like Prajapati, or like Brahman, or like other 
beings 

“So much for the man who desires. But as to the man 
who does not desire ; who, not desiring, free from desires, is 
satisfied in his desires, or desires the Self only, his vital spirits 
do not depart elsewhere ; being Brahman, he goes to 
Brahman. 

“And as the slough of a snake lies on an ant-hill, dead and 
cast away, thus lies the body ; but that disembodied immortal 
spirit is Brahman only, is only light.” 

And this brings us to the Doctrine of Final Beatitude and 
Salvation. There is nothing sublimer in the literature of the 
ancient Hindus than the passages in which they fervently 
recorded their hope and faith that the disembodied Soul, 
purified from all stains and all sins, will at last be received in 
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the Universal Soul even as light mingles with light. We quote 
another passage from the Brihadaranyaka : — 

“He, therefore, that knows it, after having become quiet, 
subdued, satisfied, patient, and collected, sees self in Self, 
sees all in Self. Evil does not overcome him, he overcomes all 
evil. Evil does not burn him, he bums all evil. Free from 
evil, free from sports, free from doubt, he becomes a true 
Brahman ; — enters the Brahma world.” 

It was this Doctiine of Final Beatiude which Death 
explained to Nachiketas in that beautiful idyll of an Upanishad 
called Katha. We will close the present chapter with an 
extract from that beautiful creation of fancy and of piety. 

Nachiketas was given by his father unto Death and entered 
the abode of of Yama Vaivasvata, and asked him for three 
boons, the last of which was this : — 

“There is that doubt, when a man is dead ; — some saying, 
he is ; others, he is not, This I should like to know taught by 
thee ; this is the third of my boons.” 

But Death was unwilling to reveal his secrets, and told 
Nachiketas to ask for other boons. 

“Choose sons and grandsons who shall live a hundred 
years, herds of cattle, elephants, gold, horses. Choose the wide 
abode of the earth, and live thyself as many harvests as thou 
desirest. 

“If you can think of any boon equal to that, choose wealth 
and long life. Be king, Nachiketas, on the whole earth. I 
make thee enjoyer of all desires, 

“Whatevar desires are difficult to attain among mortals, ask 
for them, anything to thy wish ; — these fair maidens with their 
chariots and musical instruments, — such are indeed not to be 
obtained by men ; be waited on by them whom I give thee, but 
do not ask me about dying.” 

Nachiketas said : “These things last till to-morrow, O 
Death, for they wear out this vigour of all the senses. Even 
the whole of life is short. Keep thou thy horses, keep dance 
and song for thyself.” 

Pressed by the pious inquirer. Death at last revealed the 
great secret, which is the principle of the Upanishads and the 
principle of the Hindu religion : — 
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"The wise who, by means of meditation on his self, recog* 
nises the Ancient, who is difficult to be seen, who has entred 
into the dark, who has hidden in the cave, who dwells in the 
abyss, as God, — he indeed leaves joy and sorrow far behind, 

"A mortal who has heard this and embraced it, who has 
separated from it all qualities and has thus reached the subtle 
Being, rejoices because he has obtained what is a cause for 
rejoicing. The house of Brahman is open, I believe, O 
Nachiketas !” 

• Who can, even in the present day, peruse these pious 
inquiries and fervent thoughts of a long buried past, witho ut 
feeling a new emotion in his heart, without feeing a new light 
before his eyes ! The mysteries of the unknown future will 
never be solved by human intellect or by human science ; but 
the first recorded attempts to solve them in a pious, fervent, 
philosophical spirit will ever have an abiding interest for every 
patriotic Hindu and for every thoughtful man. 

In the words of the eminent German writer and philosopher 
Schopenhauer : “From every sentence deep, original and 
sublime thoughts arise, and the whole is pervaded by a high and 
holy and earnest spirit. Indian air surrounds us, and original 
thoughts of kindred spirits.... In the whole world there is no 
study except that of the orginals, so beneficial and so elevating 
as that of the Oupnekhat . 1 It has been the solace of my life ; 
it will be the solace of my death.” 


* Latin translation of the Upanishads. 
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RATIONALISTIC PERIOD, B.C. 1000 TO 320 
CHAPTER I 

LITERATURE OF THE PERIOD 

A change came over the spirit of the Hindu world in the third 
period, and the change is reflected in the Sutra literature of 
India. The Vindhya range was the extreme southern limit of 
the Hindu world in the Epic Period ; but now the Hindus 
crossed that chain of mountains, and penetrated beyond the 
wastes and jungles of Central India, and founded powerful 
Hindu kingdoms on the banks of the Godavari and the 
Krishna, extending to the blue waters of the ocean. In the 
east the kingdom of Magadha rose to power and greatness and 
threw out colonies into Bengal and Orissa, and in the west the 
king dem of Saurashtra extended its limits to the Arabian Sea. 
This expansion of the Hindu world had its effects on the 
Hindu mind ; the Hindus became more venturesome, and 
their ideas became more expanded. Whatever literature was 
handed down from ancient times was put in a condensed, 
practical shape, and new discoveries in every department of 
science were made with the boldness of new explorers and 
conquerors. 

The practical spirit of the age showed itself in the form 
which literature assumed. All learning, all sciences, all 
religious teachings, were reduced to concise practical manuals. 
Brevity is the characteristic of the Sutra literature, as verbosity 
is of the Brahmana literature. Indeed, the writers went from 
one extreme to another : — verbose prose was replaced by 
aphorisms, and the proverbial saying which applies to the 
Sutra literature is often quoted, that “an author rejoiceth in 
the economising of half a short vowel as much as in the birth 
of a son !” 

One main reason which led to this extreme conciseness was 
that young Hindu students were expected in their early years 
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to learn these Sutras by rote. Aryan boys were expected to 
place themselves under some teacher at the early age of eight 
or ten or twelve, and for twelve years or more they remained 
in their teachers’s house, doing menial service under him, 
begging alms for him; and learning day by day the ancestral 
religion by rote. The diffuse deatails of the Brahmanas were 
therefore compressed into short treatises in order that they 
might be imparted and learnt with ease, and a separate body of 
Sutras was thus composed for each Sutra Charana or school. 
The names of the authors of many of these compoistions have 
been handed down to us, and while the Vbdas and the Brah- 
manas are declared to be revealed, no such claim is put forward 
for the Sutras, which are admitted to be human compositions. 
The so-called revealed literature of India closes therefore with 
the Upanishads, which form the last portions of the Brahmanas. 

When once the Sutras began to be composed, the system 
spread rapidly all over India, and Sutra schools multiplied. 
The Charanyavyuha names five Charanas of the Rig Veda, 
twenty-seven of the Black Yajur Veda, fifteen of the White 
Yaiur Veda, twelve of the Sama Veda, and nine of the Atharva 
Veda. Each Sutra Charana must have had a separate body of 
Sutras for itself, and the adherents of any particular Charana, — 
in whatevar part of India they might live, — learnt and imparted 
to students the Sutras of that particular school. A vast mass 
of Sutra literature thus gradually sprung up in India, but of 
the numerous bodies of Sutras which must have been composed 
and taught in those numerous Sutra Charanas a lamentably 
small number has been left to us ! As with the Brahmanas, so 
with the Sutras, a limited number of works only have been 
saved from the shipwreck of ancient Sanscrit literature, 

We will now rapidly survey the different branches of learn- 
ing which gradually assumed the Sutra form, and we will begin 
with religion. Details of ceremonials relating to Vedic sacri- 
fices were compressed into concise manuals, and these manuals 
are called Srauta Sutras. Two collections of these Srauta 
Sutras belonging to the Rig Veda, called Asvalayana and 
Sankhayana ; three belonging to the Sama Veda, and called 
Masaka, Latyayana and Drahyayana ; four belonging to the 
black Yajur Veda, and called Baudhayana, Bharadvaja 



i8o RATIONALISTIC PERIOD 

Apastamba, and Hiranyakarin ; and one belonging to the 
White Yajnr Veda, and called Katyayana, have been left entire. 
An account of these Srauta Sutras will not be interesting to our 
readers, but nevertheless, some facts about them deserve 
mention. 

Asvalayana is said to have been the pupil of the celebrated 
Saunaka, and the teacher and pupil are said to have been 
the joint authors of the last two books of the Aitareya 
Aranyaka. The fact clearly points to the interesting fact that 
the earliest works of the Sutra literature connect themselves 
with the last works of the Brahmana or Epic Period. 

Saunaka is indeed an interesting character of the Epic 
Period. In an anterior state of existence he is said to have 
been Gritsamada, the “seer” of the second book of the Rig 
Veda, and by this legend we may probably understand that he 
belonged to the line of teachers or families by whom that book 
of the Rig Veda was handed down from century to century. 
Saunaka was again the priest of Janamejaya Parikshita in the 
famous horse-sacrifice which he celebrated. We may infer 
therefore that a line of Saunakas were celebrated priests, and 
men of learning in the Epic Period. No wonder that the earliest 
compilers of Sutras seek to connect themselves with this 
honoured name. 

The Sankhyana Srauta Sutra, it has been conjectured, 
belongs the Western part of Hiudusthan, as the Asvalayana 
belong to the Eastern. 

Of the Sama Veda the Masaka Srauta Sutra is only a 
tabular enumeration of prayers belonging to different cere- 
monies, the Latyayana embodies the opinions of various 
teachers, and both these Sutras connect themselves with the 
great Tandya or Panchavinsa Brahmana of the Sama Veda. 
The Drahyayana differs but little from the Latyayana. 

The Sutras of the Black Yajur Veda have been chrono- 
logically arranged as those of Baudhayana, Bharadvaja, 
Apastamba, and Hiranyakesin, and Buhler, who has 
recovered the lost Bharadvaja Sutra, justly remarks that the 
distance in years between Baudhayana and Apastamba must be 
measured not by decades but by centures. In a most valuable 
introduction to his translation of the Dharma Sutra of 
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Apastamba, Buhler states that a 'powerful Hindu kingdom, 
i. e,, of the Andhras, had been founded in Southern India 
before the Christian era, that the ‘capital of the empire was 
probably situated near modern Amaravati on the river Krishn a, 
that Apastamba was probably born or naturalised in this 
country and founded his Sutra school there, and that the date 
of his work cannot be put down later than the third century 
before Christ. And as Apastamba speaks not only of the six 
Yedangas, but also of Purva Mimansa and the Vedanta school 
of philosophy, we can conclude that the philosophical schools 
of India had begun their work previous to’that date. 

The Srauta Sutra of the White Yajur Vfeda is by Katyayana, 
who also claims to be a pupil of the renowned Saunka. 
Katyayana was a critic of Panini the grammarian, and lived 
according to Max Muller, in the fourth century before Chirst. 
An interesting “battle of books” has been waged by scholars 
about the date of Panini, but we must avoid entering into the 
arena reserved for doughty scholars, and only express our 
assent to the prevailing opinion that the grammarian must 
have lived some centuries before his critic. The Katyayana 
Sutra strictly follows the Satapatha Brahmana, and the first 
eighteen chapters of the Sutra correspond with the first nine 
books of the Brahmana. As in Latyayana, so in Katyayana 
we find allusion to Magadhadesiya Brahmabandhu, who are 
supposed to be the first Buddhists. 

We turn with pleasure from the Srauta Sutras to the 
Dharma Sutras, which present to us the customs and manners 
and laws of the times, and are, therefore, far more valuable 
for our historical purpose. In the Srauta Sutras we see the 
Hindus as sacrifices ; in the Dharma Sutras we see them as 
citizens. 

But the Dharma' Sutras of this ancient period ljp.ve a still 
further claim to our attention, because they are the originals 
which have been modified and put into verse at a later age, 
and transformed into those law-books with which modern 
Hindus are familiar, such as Manu and Yajnavalkya. This 
was pointed out by Max Muller thirty years ago and the 
researches which have been made since have fully confirmed 
the fact. A world of conjectures and fancies about the Code 
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,of Manu, previously supposed to be the work of legislators and 
rulers, has been exploded by this discovery, and we now know 
what the so-called codes are, and how and why they were 
framed. In their original Sutra form (often in prose, some- 
times in prose and verse, but never in continuous verse like 
the later codes), they were composed, just as the Srauta Sutras 
were composed, by the founders of the Sutra Charanas, and 
and were learnt by rote by young Hindus, so that they might, in 
later life, never forget their duties as citizens and as members of 
society. No nation has taken greater precautions than the 
Hindus to implant in the mind of every member of society his 
religious, social, and legal duties. 

Among the Dharma Sutras which are lost, and have not 
yet been recovered, was the Manava Sutra or Sutra of Manu, 
from which the later metrical Code of Manu has been compiled. 
It seems that the Dharma Sutra of Manu was held in high 
honour in the Sutra Period, as the metrical Code of Manu is 
held in honour in the present day. The references to Manu 
are frequent in the Sutra literature, and Buhler has pointed out 
two quotations from Manu in Vasishtha’s and Gautama’s 
Dharma Sutras. 

Among the Dharma Sutras still extant, Vasishtha belonging 
to the Rig Veda, Gautama belonging to the Sama Veda, and 
Baudhayana and Apastamba belonging to the Black Yajur 
Veda, have been translated by Buhler. 

In point of time Gautama is the oldest, and we find 
Baudhayana transferring a whole chapter of Gautama’s into 
his Sutra, and Vasishtha again has borrowed the same chapter 
from Baudhayana. And we have seen before that Apastamba 
also comes after Baudhayana, 

We have spoken of the Srauta Sutras which treat of the 
duties of a worshipper, and of the Dharma Sutras which treat 
of the duties of a citizen. But man has other duties and 
responsibilities beyond those of a worshipper and a citizen. 
As a son, a husband, and a father, he has duties to perform 
towards the members of his family. He has little rites to 
perform in connection with domestic occurrences, which are 
quite different from the more elaborate ceremonials taught 
in the Srauta Sutras. A distinct class of rules was necessary 
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to fix the details of these Grihya or the domestic rites, and 
these rules are given in the Orihya Sutras. 

A great deal of interest attaches to these simple dome Stic 
rites performed at the domestic firside, and not at the hearth 
which had to be specially .lighted at great sacrifices. The 
domestic fire was lighted by each householder on his marriage, 
and the simple rites, the Pakayajnas, were easily performed. 

‘ A log of wood.” says Max Muller, “placed on the fire of the 
hearth, an oblation poured out to the gods, or alms given to 
Brahmans, this is what constitutes a Pakayajna.” Gautama 
enumerates seven Paka sacrifices, viz : — (1) Astaka, performed 
in the four winter months ; (2) Parvana, at full and new 
moon ; (3) Sraddha, or monthly funeral, oblations ; (4 to 7) 
Sravani, Agrahayani, Chaitri, and Asvajuji, performed on the 
days of full moon in the months from which the rites have 
been named, The account of these rites contained in the 
Grihya Sutras is deeply interesting to Hindus, because after a 
lapse of over two thousand years we are still practising, as will 
be seen further on, the same interesting rites, sometimes under 
the same name, and often under a different name and in a 
somewhat different way. The Grihya Sutras also contain 
accounts of social ceremonies performed at the birth of a 
child, at his first feeding, at his assuming the life of a student, 
&c. And thus we get a complete idea of domestic life among 
the ancient Hindus from these invaluable Grihya Sutras. 

The Sankhayana and Asvalayna Grihya Sutras belonging to 
the Rig Veda, and the Paraskara Grihya Sutras belonging to 
the White Yajur Veda, have been translated by Herman Olden- 
berg. A second volume, which promises to contain a transla- 
of Gobhila, &c., has been announced but has not yet beea 
published. 1 

The Srauta Sutra, the Darma Sutra, and the Grihya Sutra 
go collectively under the name of Kalpa Sutra. Indeed, each 
Sutra Charana is supposed to have had a complete body of 
Kalpa Sutra including the divisions mentioned above, but 
much of what existed has been lost, and we have only frag- 
ments of the Sutra literature left. The entire Kalpa Sutra of 


x It has been published since the above was written. 
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Apastamba still exists, and is divided into thirty prasnas or 
sections. The first twenty-four of these treat of Srauta 
sacrifices ; the 25th contains the rules of interpretation : the 
26th and 27th treat of the Grihya rites ; the 28th and 29th 
contain the Dharma Sutra, and the 30th section, Sulva Sutra, 
teaches the geometrical principles according to which the altars 
f or the Srauta sacrifices had to be constructed. These interesting 
Sulva Sutras have been made known to the western world by 
Thibaut. The publication of his work confirms the conclusions 
of Von Schrader, that Pythagoras learnt not only his theory of 
transmigration but his mathematics also from India in the 
sixth century before Christ, 

We have so long spoken of the Kalpa Sutra, as the Kalpa 
Sutra forms the most important and, historically, the most 
valuable portion of the literature of the period. Our ancient 
writers enumerate five other Vedangas or departments of Vedic 
study, and we will briefly allude to them here. 

Siksha or Phonetics is the science of pronunciation, and 
there is reason to believe that rules on the subject' were 
formerly embodied in the Aranyakas and even in the 
Brahmanas of the Epic Period, but that they have disappeared 
in consequence of jthe appearance of more scientific works on 
the same subject in the Rationalistic Period. These works are 
called Pratisakhyas, which were 1 collections of phonetic rules 
applicable to each Sakha or recension of each Veda. 

Many of the Pratisakhyas, however, have been lost, and 
only one Pratisakhya for each Veda (except the Sama Veda) 
has been preserved to us. The Pratisakhya of the Rig Veda 
is ascribed to the renowned Saunaka. Similarly, a Pratisakhya 
of the White Yajur Veda is also extant and is ascribed to 
Katyayana. A Pratisakhya of the Black Yajur Veda and one 
of the Atharva Veda are also extant, but the names of the 
authors are forgotten. It will interest our readers to learn that 
among the tfiachers named in the Pratisakhya of the Black 
Yajur Veda we have the name of a Valmiki 1 

Chhandas or Metre is spoken of in the Vedas, and whole 
chapters in the Aranyakas and Upanishads are devoted to it. 
But as in the case of Siksha, so in the case of Chhandas, we 
■have a clear scientific treatment of the subject for the first 
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time in the Sutra literature. There are some chapters oa he 
metre of the Rig Veda at the end of the Pratisakhya of that 
Veda. For the Sama Veda we have the well-known Nidana 
Sutra. 

The deservedly great fame of Panini in the department of 
Vyakarana or Grammar has eclipsed that of all other grammar- 
ians of the period. Panini belonged to the extreme north- 
west corner of India, where the Brahmattas and Aranyakas and 
Upanishads, composed mostly on the - banks of the Ganges, 
and the Jumna, were little known or respected ; and Panini 
therefore knew little of them. Goldstu$ker is right in holding 
Panini to be anterior to Buddha. \ 

Similarly, the great fame of Yaska (anterior to Panini 
according to Goldstucker and other scholars) in the depart- 
ment of Nirukta has eclipsed the fame of his predecessors, of 
whom we know little except from the mention made of them 
in Yaska’s work. A common mistake is made in calling 
Yaska’s work the Nirukta. Nirukta is a work, as Sayana says, 
where only a number of words is given. Yaska takes up such 
an old existing Nirukta, and on this text he writes a commen- 
tary, which is his work. 

Colebrooke speaks of different treatises on Jyoiwha or 
Astronomy for each Veda, and the calls one which has a 
commentary, the Jyotisha of the Rig Veda. Max Muller, 
however, has found the works to be different manuscripts of 
the same work, and he believes the work to have been composed 
after the Sutra Period, although the doctrines and rules 
propounded in it belong to the earliest stage of Hindu astro- 
nomy. Its practical object is to convey a knowledge of the 
heavenly bodies necessary for fixing the time for sacrifices, 
and to establish a sacred calendar. However recent the date 
of the existing work may be, it contains observations made in 
India during the Epic Period, *. e., when the Vedas were collec- 
ted and arranged, and it furnishes evidence therefore of the 
date of that period, which should not be lightly rejected or 
ingored. 

Besides the six Vedangas detailed above, there is another 
class of works called the Anukramani or Index to the Vedas, 
which also belongs to Sutra literature. The Anukramani of 
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the Rig Veda is ascribed to Katyayana, and gives the first 
words of each hymn, the number of verses, the name of the 
poet, the metre, and the deity. There were some older 
Anukramanis of the Rig Veda, which have all been replaced 
by Katyayana s fuller work. 

The Yajur Veda has three Anukramanis, viz, one for the 
Atreya recension of the Black Yajur Veda, one for the 
recension of the Charakas, and the third for the Madhyandina 
recension of the White Yujur Veda. 

Of the Sama Veda we have an ancient index in the Arsheye 
Brahmana, and some more among the Parisishtas or supple- 
mentary works. An Anukramani of the Atharva Veda has 
been discovered in the British Museum. 

We have still to refer to the most important product of the 
Hindu mind in the Rationalistic Period. The doctrines and 
philosophical inquiries started at the close of the Epic Period 
in the Upanishads led to those deeper investigations and 
profound researches which are known as the six schools of 
Hindu Philosophy. Weber justly remarks that it was in 
Philosophy as well as in Grammar that the speculative Hindu 
mind attained the higest pitch of its marvellous fertility. The 
abstruest questions of matter and spirit, of creation and future 
existence, were dealt with in Sankhya Philosophy, not as in the 
Upanishads in guesses and speculations, but with the strictest 
method and relentless logic. Other schools of Philosophy 
followed the lead of Sankhya Philosophy, and inquired boldly 
into the mysteries of soul and mind, of creation and of 
the Creator. 

Orthodoox Hindus became alarmed at the spread of 
sceptical ideas, and a reaction set in. The result is the Vedanta 
system of Philosophy, which reasserts the great doctrines of the 
Upanishads, and which forms to this day the basis of Hindu 
beliefs and religious convictions. In the meantime, however, 
a far mightier movement than that caused by philosophical 
opinions had been set on foot. Gautama Buddha was born in 
the sixth century before Christ, and proclaimed to the poor 
and the lowly that Vedic rites were useless, that a holy and 
tranquil and benevolent life is the essence of religion, that 
caste-distinction do not exist among those who strive after 
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holiness and purity. Thousands responded to his appeal, and 
thus a catholic religion began to spread in India, which has 
since become the religion of Asia. 

From the brief account of the literature of the age given 
above, the reader will have some idea of the intellectual 
activity of this most brilliant period of Hindu civilisation. 
Religious rights and duties were laid down lucidly and 
concisely for householders ; civil and criminal laws were 
compiled ; phonetics, metre, and grammar were dealt with 
with scientific accuracy ; geometry and mathematics were culti- 
vated ; mental philisophy and logic were studied and developed 
with marvellous success ; and a noble religion was proclamed 
which is now the religion of a third of the human race. 



CHAPTER II 


EXPANSION OF THE HINDUS 

The History of India received a new light in the Ration- 
alistic Period, as it was in this period that the Greeks visited 
India and also compiled accounts of it from report. Greek 
civilisation and national life had not commenced during the 
long centuries of the Vedic Age in India. Again, the rude 
heroes of the Trojan War knew little of their civilised but 
distant contemporaries, the Hindus of the Epic Age. The first 
two epochs of Hindu history receive no light therefore from 
Greek literature. The first Greek who is supposd to have 
borrowed his learning from the Hindus is the philosopher 
Pythagoras. He lived in the sixth century before Christ, i.e., in 
the Rationalistic Period of Hindu history, and his theories and 
ideas throw some light on the prevailing ideas of the Hindus 
of that age. He learnt the Doctrine of Transmigration of 
Souls and the Doctrine of Final Beatitude from the Upanishads 
and the current faith of the Hindus, and his ascetic observances 
and prohibition to eat flesh and beans were also borrewed from 
India. He learnt his elementary geometry from the Sulva 
Sutras ; his notion of the virtues of numbers was borrowed 
from Sankhya Philosophy ; and lastly, his idea of the five 
elements was essentially an Indian idea. 

Herodotus, the father of Greek history, lived in the fifth 
century before Christ ; and although he never visited India, 
he gives accounts of the Hindus from report which are 
valuable, although he mixes them up with legends and stories, 
and often confounds the customs of the Hindus with those of 
the uncivilised aborigines who still inhabited large tracts in 
India. Herodotus tells us that the Indians were the greatest 
nation of the age, that they were divided into various tribes 
and spoke different tongues, that they procured great quantities 
of gold in their country, that India abounded in quadrupeds 
and birds larger than any other country, and produced wild 
trees which bore wool (cotton) from which the Indians made 
their clothing (III, 94-106). Elsewhere he says, speaking of 



HINDU EXPANSION 


189 

the Thracians, that they were the greatest of nations among 
men excepting only the Indians (V. 3). Herodotus also men- 
tions the fact, which is probably historically true, that Darius, 
king of Persia, subjugated a part of India, and his ships sailed 
down the Indus to the sea (IV, 44), 

And lastly, Mcgasthenes came to India in the fourth century 
before Christ, and lived in the court of Chandragupta in 
Pataliputra or ancient Patna. And although his original 
account is lost, still extracts from his, : writings are found 
scattered in many subsequent works. These have been care- 
fully collected by Schwanbeck of Bonn; and translated into 
English by MacCrindlc, and are invaluable for the purposes 
of Indian History, and we shall frequently have occasion 
to quote them. Pythagoras, Herodotus, abd Megasthenes ate 
unimpeachable witnesses to the high civilisation of India during 
three successive centuries which fall within the Rationalistic 
Period, viz. the sixth, fifth, and fourth centuries before Christ. 

We have seen that by the end of the Epic Period the whole 
of the valley of the Ganges and Jumna from Delhi to North 
Behar had been conquered, peopled, and Hinduised. We have 
seen that towards the very close of that period, i.e., about 1000 
b. c., Hindu settlers and adventurers, colonists, and “pilgrim 
fathers” had left the valley of the Ganges and had penetrated 
into remote unknown lands, into Southern Behar, Malwa, the 
Deccan, and Gujrat. And we have seen that those non- Aryan 
provinces were becomeng gradually known to the Hindus, and 
were slowly coming under Hindu influence and power when the 
Epic Period closed and the Rationalistic Period began. 

The waves of Hindu conquests rolled onwards, and the 
aborigines submitted themselves to a higher civilisation and a 
nobler religion. Rivers were crossed, forests were cleared, 
lands were reclaimed, wide wastes were peopled, and new 
countries hithero aboriginal witnessed the rise of Hindu power 
and of Hindu religion. Where a few scanty settlers had 
penetrated at first, powerful colonies arose, where religious 
teachers had retired in seclusion, quiet villages and towns 
arose. Where a handful of merchants had made their way by 
some unknown river, boats navigated up and down with 
valuble cargoes for a civilised population. Where hardy 
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warriors or scions of royal houses had dwelt in exile or by 
the chase, powerful monarchs reigned over a conqured, 
civilised, Hinduised aboriginal population. And where foresters 
had felled trees and cleared small tracts of land, smiling fields 
covered with waving corn spread for miles and miles around, 
betokening the spread of civilisation and of the civilised arts of 
life. 

Such was the hostory of Aryan conquests from generation 
to generation and from century to century in the Rationalistic 
Period, and each succeeding Sutra work that we take up shows 
that the circle of civilisation has spread wider, and that the zone 
of unreclaimed barbarsim has receded further and further. And 
long before we come to the close of the Rationalistic Period, 
i.e., the fourth century b. c., we find that the entire peninsula 
has been reclaimed, civilised, and Hinduised, and that primitive 
barbarians dwelt only in rocks, forests, and deserts which the 
Aryans disdained to conquer. It is not a story of conquests 
only, which would have little interest for the philsophical 
reader. It is a story of the spread of Hindu civilisation among 
hitherto unknown countries and aboriginal nations. It was 
the acceptance, by the Andhras of the Deccan and the 
Saurashtras of Gujrat, by the Cholas, Cheras, and Pandyas of 
Southern India by the Magadhas, the Angas, the Vangas, and 
the Kalingas of Eastern India — of that superior religion and 
language and civilisation which the Hindu Aryans offered to 
them. The gift was accepted and cherished, and henceforth 
the Dravidian and other tribes of Southern and Eastern India 
bore the livery of Aryan religion, Aryan language, and Aryan 
civilisation. This was the great work and result of the 
Rationalistic Period. 

Baudhayna lived probably in the sixth century before 
Christ, and was, as we have seen before, one of the earliest of 
the Sutrakaras. In his time the zone of Hindu kingdoms and 
civilisation extended as far south as Kalinga or the eastern 
seaboard, stretching from modern Orissa southward to the 
mouth of the Krishna. The passage we refer to is interesting, 
because it shows that the ancient Aryan region along the 
Ganges and the Jumna was sill regarded as the suitable home of 
the Aryans, while tracts of country in which the non-Aryan 
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tribes had been reeently Hinduised were looked upon with 
some degree of contempt. 

“9. The country of the Aryas (Aryavarta) lies to the east of 
the region where the River (Sarasvati) disappears, to the west 
of the Black Forest (Kalakvana), to the north of the Paripatra 
(Vindhya mountains), and to the south of the Himalaya. The 
rule of conduct which pervails there is authoritative. 

“10 Some declare the country between the Yamuna and 
Ganga (to be the Aryavarta). 

“11. Now the Bhallavins quote also the following verse. 

“12. In the west the boundary river, in the east the region 
where the sun rises, as far as the black Antelopes wander, so 
far spiritual pre-eminence is found. 

“13. The inhabitants of Avanti (Malwa), of Anga (East 
Behar), of Magadha (South Behar), of Salirashtra (Gujrat), of 
the Decean, of Upavrit, of Sindh, and- the Sauviras (South 
Punjab) are of mixed origin. 

“14. He who has visited the Arattas (in the Punjab) 
Karaskaras (in South India), Pundras (in North Bengal), 
Sauviras (in the Punjab), Vangas (in the Eastern Bengal), 
Kalingas (in Orissa), or Pranunas shall offer a Punastoma or a 
Sarvaprishtha sacrifice” ( Baudhayana , I, 1, 2). 

The passage is interesting, because it shows us the extent 
of the Hindu world in the early part of the Rationalistic Period, 
also because it divided the Hindu world into three circles as it 
were, which were regarded with different degrees of esteem. 
Aryavarta, stretching from the Sarasvati to the confines of 
Behar, and from the Himalayas to the Vidhyas, forms the first 
circle ; and it is remarkable that the Punjab, which was the 
earliest home of the Aryans in the Vedic Age, is not included in 
this sacred circle. That realm had since then been backward in 
the later developments of Hindu religion and culture, and was 
rarely alluded to even in the literature of the Epic Period. The 
second circle, the people of which are said to be of mixed 
orgin, includes Southern Panjab, Sindh, Gujrat, Malwa, the 
Deccan, and South and East Behar. If the reader refers to the 
fourth chapter of our last Book, he will find that those were 
the very regions which were becoming dimly known to the 
Hindus at the very close , of the Epic Period. Early in the 
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Rationalistic Age they had already become recognised as Hindu 
kingdoms, and Hindu influence and civilisation had travelled 
beyond these kingdoms to other regions which are included in 
the third circle. That third or last circle embraces the country 
of the Arattas in the Punjab, some parts of Southern India, 
Eastern and Northern Bengal, and Orissa. A person travelling 
in the places had to expiate the sin by a sacrifice. This was 
the extreme limit of the Hindu world,— say in the sixth century 
before Christ. 

That portions of Southern India had not only been colonised 
by this date, but had become the seats of Hindu kingdoms 
and of distinct schools of laws and learning, is proved by the 
writings of Baudhayana. Baudhayana himself may have been 
a southerner; at any rate he takes care to mention the peculiar 
laws and customs of Southern India. We will cite one 
passage : — 

“1. There is a dispute regarding five practices, in the south 
and in the north. 

“2. We will explain those peculiar to the south. 

“3. They are to eat in the company of an uninitiated 
person, to eat in the company of one’s wife, to eat stale food, 
to marry the daughter of a maternal unde or of a paternal aunt. 1 

“4. Now the customs peculiar to the north are, to deal in 
wool, to drink rum, to sell animals that have teeth in the upper 
and in the lower jaws, to follow the trade of arms, and to go 
to sea , 3 

“5. He who follows these practices in any other country 
than where they prevail commits sin. 

“6. For each of these customs the rule of the country 
should be the authority. 

"7. Gautama declares that that is false” ( Baudhayana , 

I, 1. 2). 

Let us now take leave of Baudhayana and come to the next 
Sutrakara of India. If Baudhayana be supposed to have 
flourished in the sixth century before Christ, Apastamba 

1 Buhler points out that such marriages still prevail among the 
Desastha and Karhada Brahmans of the Deccan. 

2 Later degeneracy has fabricated a prohibition against going to sea 
for all Hindus. 
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probably flourished in the fifth. 3 There can be little doubt that 
Apastamba lived and taught in the Andhra country, and the 
limits of that great monarchy embraced all the districts between 
the Godavari and the Krishna. Buhler supposes that the 
capital of this southern empire was situated near modern 
Amaravati on the lower Krishna. It was the Andhra text of the 
Taittiriya Aranyaka which Apastamba recognised and followed, 
and his teachings are to this day held in regard by the Brah- 
mans of Nasik, Puna, Ahmadabed, Satara, Sholpur, and 
Kolhapur, and other places in the Deccan who are 
Apastambiyes. 

Thus we find that the couquest of Southern India which was 
commenced at the close of the Epic Period went on through 
succeeding centuries ; that by that sixth century, Bengal, Orissa, 
Gujrat, and the Deccan had been conquered and Aryanised ; 
and that by the fifth century the Deccan as far south as the 
Krishna river was the seat of a powerful Hindu Empire. By the 
fourth century b. c., the whole of Southern India south of the 
Krishna river had been Hinduised, and three great Hindu king- 
doms, those of the Cholas, and Cheras, and the Pandyas had 
been founded, stretching as far south as Cape Comorin ; and 
Ceylon too had been discovered. And when we come towards 
the close of this (fourth) century, we issue now from the 
obscurity of isolated passages in the Sutra works to the sun- 
light of Greek accounts of India ! For it was in this century 
that Magasthenes, the ambassador of Seleucus, came to India 
and resided in the royal court of Chandragupta in Pataliputra 
(or ancient Patna) between 317 and 312 b.c. 

The account of the races and kingdoms in India given by 
Magasthenes is full and intelligible, and gives us a clear idea of 
the state of the country at the close of the Rationalistic Period. 

The Prachyas, by which name we are now to understand 
the Magadhas, had become the most powerful and foremost 
nation in India in the fourth century b. c., as the Kurus, the 
Panchalas, the Videhas and the Kosalas had been in the Epic 
Period. They had their capital at Pataliputra, a flourishihg 

3 Buhler would on linguistic grounds place Apastamba in the third 
centnry B,C., but on other grounds he would put back that Sutrakara 
by another 150 or 200 years, i.c., to the fiith century B.C. 

13 
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town described at 80 stadia or 9 miles long (a stadium — 202£ 
yards) and 15 stadia or nearly 2 miles wide. It was of the 
shape of a parallelogram, girded with a wooden wall 4 pierced 
with loopholes for the discharge of arrows, and defended by a 
ditch in front. 

It would seem that the whole of Nothern India was now 
included in the powerful and extensive empire of Chandra- 
gupta, for the Jumna flowing through Mathura and Caresbora, 
was said to run through the kingdom of Pataliputra. The 
nation surpassed in power and glory every other people in 
India, and their king Chandragupta had a standing army of 
600,000 foot soldiers, 30,000 cavalry, and 9000 elephants, 
“whence may be formed some conjecture as to the vastness of 
his resources.” 

Speaking of South Bengal, Megasthenes mentions the 
Cali ngoe living nearest the $pa, the Mandu and the Malli living 
higher up, the Gangerides, near the mouths of the Ganges, and 
the Modo-Galingoe in an island in the Ganges. It is impossi- 

4. The wooden wall was still standing in the fifth century after 
Christ, when the Chinese traveller Fa Hian saw it. Fa Hian writes : “The 
palaces of the king which are in the city have walls of which the stones 
have been collected by the genii. The carvings and the sculptures 
which ornament the windows are such as this age could not make ; they 
still actually exist/* The fall of Pataliputra was accomplished shortly 
after Fa Hian’s time, for when Houen Tsang visited the place in the 
seventh century after Christ, he found nothing but ruins, and a village 
with two or three hundred houses. In an excavation made in 1876 for 
the construction of a public tank, some remains were discovered of what 
is supposed to have been the wooden wall spoken of by Megasthenes, 
In a part of Patna, half way between the railway station and the chauk 
or market-place, the excavators discovered, some twelve or fifteen feet 
below the surface, a lpng brick wall running from north-west to 
south-east. Parallel to this wall was found a line of palisades, the strong 
timber of which it was composed, being inclined slightly towards the 
wall. In one place there appeared to be an outlet or gate, two wooden 
pillars rising to a height of eight or nine feet, with no palisades between 
them. A number of wells were also found covered with fragments of 
broken mud vessels, and one of the wells being cleared yielded capital 
drinking water, while among the rubbish taken out were discovered 
several iron spear heads — See MacCrindle's Megaethene 9 and Arrian, 
p. 207, note. 
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fale not to recognise in the first and last of these names the 
ancient name of Kalinga, whieh included Orissa and the sea- 
coast of Bengal, 

Megasthenes describes Parthalis as the capital of the 
Calingoe. The powerful king of this place had 60,000 foot 
soldiers, 1000 horse and 700 elephants. A large island in the 
Ganges is said to have been inhabited by the Modo-Galing® 
(Madhya-Kalinga), and beyond them several powerful tribes 
lived under a king who had 50,000 foot soldiers, 4000 cavalry, 
and 400 elephants. Beyond them again lived the Andarce, in 
whom it is impossible not to recognise the Ahdhras of South- 
ern India. The Andhras were a great and powerful nation 
who had settled originally between the Godavari and the 
Krishna, but who before the time of Megasthenes had exten- 
ded their kingdom as far north as the Narmada. Megasthenes 
writes that they were a powerful race, possessed numerous 
villages and thirty walled towns, and supplied their king with 
100,000 infantry. 2000 cavalry, and 1000 elephants. 

In the extreme North-West, Megasthenes speaks of the 
Isari, the Cosyry, and other tribes located probably in Kashmir 
or its neighbourhood. The Indus is said to skirt the frontiers 
of the Prachyas, by which we understand that the powerful 
and extensive empire of Magadha extended as far the forntiers 
of the Punjab, and embraced all Nothern India. 

A great portion of modern Rajputana was still the home of 
aboriginal tribes in the time of Megasthenes, of men who lived 
in woods, among tigers noted for their ferocity. He speaks 
of the tribes who lived in the fertile tracts surrounded by 
deserts, and of tribes who inhabited the hills, which ran in an 
unbroken chain parallel to the shores of the ocean. He also 
speaks of the tribes who lived enclosed by the loftiest mountain, 
Capitalia, which has been indentified with Abu. He speaks 
further on of the Horatce, who were undoubtedly the Saurash- 
tras. They had a capital on the coast, which was a noble 
emporium of trade, and their king was the master of 1600 
elephants, 150,000 foot and 5000 horse. 

“Next come the Pandoe, the only race in india ruled , by 
women. They say that Hercules having but one daughter, 
who was on that account all the more beloved, endowed het^ 
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with a noble kingdom. Her descendants rule over 300 cities 
and command an army of 150,000 foot and 500 elephants.” 

Such is the half mythical accounts which Megasthens gives 
ns of the Pandyas, who were the ruling nation in the extreme 
south of India. These Pandyas have a history which is 
remarkable. 

The Yadavas, who under the leadership of Krishna left 
Mathura and settled in Dwarka in Gujrat, did not flourish 
there long. They fell fighting among themselves, and the 
remainder left Dwarka by sea. It is believed that they came 
to Southern India, where they founded a new kingdom. They 
called themselves Pandyas probaly because they pretended to be 
of the same race with the Pandavas, and they named their new 
southern capital Mathura or Madura, as the town is called to 
the present day. Megasthenes no doubt refers to Krishna under 
the name of Hercules, and he probably heard some legend, 
which was then current in India about the foundation of the 
southern kingdom by Krishna for his daughter. 

And lastly, the Island of Ceylon too was known in the time 
of Megasthenes. It was conquerd by Vijaya, a prince of 
Magadha who had been exiled by his father for his misdeeds 
in the fifth century before Chirst. When Megysthenes came to 
India, Ceylon was already a Hindu kingdom. The island was 
called Taprobane by the Greeks, the name being slightly altered 
from the Pali name Tambapanni, which corresponds to the 
Sanscrit Tamraparni or the copper -leaved. Megasthenes says 
that the island was separated from the mainland by a river, 
and that the country was productive of gold and large pearls, 
and elephants much larger than the Indian breeds. vElian who 
wrote long after Megasthenes, but like most other Greek and 
Roman writers got much of his information about India from 
the account of Megasthenes, says that Taprobane was a large 
mountainous Island full of palm groves, that the inhabitants 
dwelt in huts of reeds, and transported their elephants in boats 
which they constructed for the purpose, and sold them to king 
of Kalingai. 

We have surveyed the political results of the seven centuries 
included in the Rationalistic Period, as we surveyed the literary 
jresults in the last chapter. Withen this period Hindu colonists 
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issued in bands from the Gangetic valley, came to strange 
lands, conquered strange nations, and gradually imposed upon 
them their language, their religion, and their civilisation. The 
Magadhas of South Behar were not only Hinduised, but 
became the foremost nation in India. The Saurashtras of 
Gujrat and the Angas, the Vangas, and the Kalingas of the 
east were Hinduised. The great Andhra tribe not only 
accepted Hindu religion and civilisation, but distinguished 
itself by schools of Hindu learning rivalling the great schools 
of the Gangetic valley. Further down, other nations accepted 
the superior civilisation, religion, and language of the Aryans; 
and all India, Aryan and non- Aryan, wore thie mantle of Hindu- 
Aryan civilisation. 



CHAPTER III 


ADMINISTRATION, AGRICULTURE, AND ARTS 

An account of the system of administration which prevailed in 
in India over two thousand years ago will naturally interest our 
readers, and fortunately, both Hindu Sutrakaras and Greek 
writers furnish us with reliable information on the subject. 
We will begin our account with some extracts form Sutra 
works. The king is directed to build a royal town, and a palace 
for himself, looking towards the south : — 

“3. The place shall stand in the heart of the town. 

“4. In front of that there shall be a hall. That is called 
the hall of invitation. 

“5 At a little distance from the town to the south he shall 
cause to be built an assembly house with doors on the south 
and on the north sides, so that one can see what passes 
inside and outside.” 

Fires shall burn constantly and oblations shall be offered in 
these fires and — 

”8. In the hall he shall put up his guests, at least those 
who are learnt in the Vedas. 

“9, Rooms, a couch, meat and drink should be given to 
them according to their good qualities.” 

A table with dice should also be provided, and Brahmans, 
Vaisyas, and Sudras may be allowed to play there. Assaults 
of arms, dancing, singing and music are allowed in the house 
of the king’s servants ; and the king shall constantly take care 
of his subjects : — 

“15. That king only takes care of the welfare of his 
subjects in whose dominions, be it in villagss or forests, there is 
no danger from thieves” ( Apastamba , II, 10, 25). 

Vasistha thus details the duties of a king : — 

“1. The particular duty of a king is to project all beings ;! 
by fulfilling it he obtains success. 

“3. Let him appoint a domestic priest to perform the rites] 
obligatory on the order of householders. 

*‘8. Let him punish those who stray from the path of duty 
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“11. Let him not injure trees that bear fruit and flowers. 

“12. He may injure them in order to extend cultivation. 

“13. The measures and weights of objects necessary for 
households must be guarded (against falsification). 

“14. Let him not take property for his own use from the 
inhabitants of his realm. 

“15. The measures and price of such property shall only 
be liable to deductions in the shape of taxes” ( Vasishtha , XIV). 

Vasishtha (1,42) and Baudhayana (I, 10, 18, i) declare that 
the king is entitled to a sixth portion of the income of his 
subjects as taxes, but exempt many classes who are unable to 
pay. Gautma details the taxes thus : — , 

“24. Cultivators pay to the king a tak amounting to one- 
tenth, one-eight, or one-sixth (of the produce). 

“25. Some declare that the tax on cattle and gold amounts 
to one-fiftieth (of the stock). 

“26. In the case of merchadise one-twentieth (must be 
paid by the seller) as duty. 

“27. Of roots, flowers, medicinal herbs, honey, meat, 
grass, and firewood, one-sixtieth. 

“31. Each artisan shall monthly do one day’s work (for 
the king). 

“32. Hereby the taxes payable by those who support them- 
selves by personal labour have been explained. 

“33. And those payable by owners of ships and carts. 

“34. He must feed these persons while they work for 
him” ( Gautama , X). 

Megasthenes gives us a valuable account of the manner in 
which the work of administration was actually carried on, and 
the following passages will be read with interest : — 

“Those who have charge of the city are divided into six 
bodies of five each. The members of first look after every- 
thing relating to the industrial arts. Those of the second 
attend to the entertainment of foreigners. To these they 
assign lodgings, and they keep watch over their modes of life by 
queans of those persons whom they give to them for assistants. 
They escort them on the way when they leave the country , or 
in the event of their dying, forward their property to their 
relatives. They take care of them when they are sick, and if 
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they die bury them. The third body consists of those who 
inquire when and how births and deaths occur, with the view 
n ot only of levying a tax, but also in order that births and 
deaths among both high and low may not escape the 
cognisance of Government. The fourth class superintends trade 
and commerce. Its members have charge of weights and 
measures, and see that the products in their season are sold by 
public notice. No one is allowed to deal in more then one kind 
of commodity unless he pays a double tax. The fifth class 
supervises manufactuced articles, which they sell by public 
notice. What is new sold separately from what is old, and there 
is a fine for mixing the two together. The sixth and last class 
consists of those who collect the tenths of the prices of the 
articles sold. 

The military officers “also consist of six divisions with five 
members to each. One division is appointed to co-operate with 
the Admiral of the fleet ; another with the Superintendent of 
the bullock trains which are used for transporting engines of 
war, food for the soldiers, provender for the cattle, and other 
military requisites.... The third division has charge of the foot 
soldiers, the fourth of the horses, the fifth of the war chariots, 
and the sixth of the elephants.” 

Besides the municipal officers and military officers, there was 
yet a third class of officers who superintended agriculture, 
irrigation, forests and generally the work of administration in 
rural tracts. “Some superintend the rivers, measure the 
land as is done in Egypt, and inspect the sluices by which 
water is let out from the main canals into their branches, so 
that every one may have an equal supply of it. The same 
persons have charge also of the huntsmen, and are entrusted 
with the power of rewarding or punishing them according to 
their deserts. They collect the taxes, and superintend the 
occupations connected with land as those of the wood-cutters, 
the carpenters, the blacksmiths, and the miners. They cons- 
truct roads, and at every ten stadia set up a pillar to show the 
by-roads and distances” ( MacGrindle'a Translation). 

Of the personal habits and occupations of kings, Megas- 
thenes has given us a picture which agrees in the main with the 
picture given in Sanskrit literature. The care of king's person 
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was entrusted to female slaves, who were, bought from their 
parents, and the guards and the rest of the soldiery were 
stationed outsides the gates. The king attended the court 
every day, and remained there during the day without allowing 
the business to be interrrupted. The only other occasions on 
which he left the palace were when he performed sacrifies or 
went out for the chase, Crowds of women surrounded him 
when he went out for the chase, and outside this circle the 
spearmen were ranged. Armed women attend the king in 
chariots, on horses, or on elepants, when he hunted in the 
open grounds from the back of an e|phant. Sometimes 
he shot arrows form a platfrom inside ian enclosure, and 
two or three armed women stood by him on the platfrom. 
These accounts show that the sturdy and warlike manners of 
the Kurus and the Panchalas of the Epic A^e had already been 
replaced by more luxurious and effeminate habits in the 
Rationalistic Age. The age of chivalry had gone, and that of 
luxury had come ! 

Arrian gives an account of the mode in which the Hindus 
equipped themselves for war : — “The foot soldiers carry a bow 
made of equal length with the man who bears it. This they rest 
upon the ground, and pressing against.it with their left foot, thus 
discharge the arrow, having drawn the string far backwards : 
for the shaft they use is little short of being three yards long, 
and there is nothing which can resist an Indian archer’s 
shot, — neither shield nor breastplate, nor any stronger defence, 
if such there be. In their left hand they carry bucklers made 
of undressed ox-hide, which are not so broad as those who 
carry them, but are about as long. Some are equipped 
with javelins instead of bows, but wear a sword, which is 
broad in the blade, but not longer than three cubits ; and this, 
when they engage in close fight (which they do with 
reluctance), they wield with both hands to fetch down a lustier 
blow. The horsemen are equipped with two lances like the 
lances called Saunia, and with a shorter buckler than that 
carried by the foot soldiers. For they do- not put saddles on 
their horses ; nor do they curb them with bits in use among 
the Greeks or the Kelts, but they fit on round the extremity 
of the horse’s mouth a circular piece of stitched raw ox-hide 
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studded with pricks of iron or brass pointing inwards, but not 
very sharp ; if a man is rich he uses pricks made of ivory” 
( [MaeOrindle’s Translation). 

The laws of war were more humane among the Hindus 
than among other nations in the world. “The Aryans forbid 
the slaughter of those who have laid down their arms, of those 
who beg for mercy with flying hair or joined hands, and of 
fugitives” ( Apastamba , II, 5, 10, 11). “Let him not fight with 
those who are in fear, intoxicated, insane, or out of their 
minds, nor with those who have lost their armour, nor with 
women, infant, aged men, and Brahmans” ( Baudhayana , I, 10, 
18, u). “The wives (of slain soldiers) shall be provided for” 
( Vasishlha, XIX 20). And Megasthenes too vouches for the 
humane laws of war among the Hindus. “For whereas among 
other nations it is usual in the contests of war to ravage the 
soil, and thus to reduce it to an uncultivated waste, among 
the Indians, on the contrary, by whom husbandmen arc 
regarded as a class that is sacred and inviolable, the tillers ol 
the soil, even when battle is raging in their neighbourhood, 
are undisturbed by any sense of danger ; for the combatants 
on either side, in waging the conflict, make carnage of each 
other, but allow those engaged in husbandry to remain quite 
unmolested. Besides, they neither ravage an enemy’s land 
with fire, nor cut down its trees.” 

Megasthenes tells us that the Indian tribes numbered 1 If 
in all. On the north of India, and beyond the Himalaya, the 
country “is inhabited by those Scythians who are called the 
Sakai.” Such is the brief mention made of that powerful 
tribe which hung like an ominous cloud on the northerr 
slopes of the Himalaya in the fourth century before Christ 
but which in course of a few centuries burst like a hurricane 
on the plains of Western India, and convulsed and shattered 
Hindu kingdoms. 

Of the peaceful and law-abiding people in India, Mega- 
sthenes gives an account which every Hindu will read with 
legitimate pride : ‘’They live happily enough, being simpk 
in their manners and frugal. They never drink wine, excepi 
at sacrifices. Their beverage is a liquor composed from ri 
instead of barley, and their food is principally a rice pottage 
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The simplicity of their laws and their contracts is proved by 
the fact that they seldom go to law. They have no suits about 
pledges and deposits, nor do they require either seals or 
witnesses, but make their deposits and confide in each other. 
Their houses and property they generally leave unguarded. 
These things indicate that they possess sober sense... Truth and 
virtue they hold alike in esteem. Hence they accord no special 
privileges to the old unless they possess superior wisdom.” 

Megastheness further states that the Indians did “not even 
use aliens as slaves, and much less a countryman of their own,” 
that thefts were very rare among them, that their laws were 
administered from memory, and even that they were ignorant 
of the art of writing. We have the evidence of Nearchos that 
writing was known in India in the Rationalistic Period, and 
the statement of Megasthenes only shows that writing was in 
very little use, either in schools where boys received their 
learning and their religious lessons by rote, or even in Courts 
of Justice where laws, i. e., the Dharma Sutras, were adminis- 
tered by learned Judges entirely from memory. 

Arrian quotes a passage from Nearchos, and says that the 
Indians “wear an under-garment of cotton which reaches below 
the knee half way down to the ankles, and also an upper 
garment which they throw partly over their shoulders and 

partly twist in folds round their head They wear shoes 

made of white leather, and these are elaborately trimmed, 
while the soles are variegated, and made of great thickness.” 
And the great mass of the “people of India live upon grain and 
are tillers of the soil, but we must except the hillmen, who eat 
the flesh of beasts of chase.” 

Our faithful guide Megasthenes also gives us an account 
of cultivation in Ancient India which, on the whole, corres- 
ponds with the system of cultivation prevalent at the present 
time. Megastheness speaks of a double rainfall in the year, 
considering the winter showers as a regular rainfall. He 
speaks of “many vast plains of great fertility, more or less 
beautiful, but all alike intersected by a multitude of rivers. 
The greater part of the soil moreover is under irrigation , and 
consequently bears two crops in the course of the year. It 
teems at the same time with animals of all sorts, beasts of the 
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field and fowls of the air, of all different degrees of strength 
and size. It is prolific, besides, in elephants which are of 
monstrous bulk.... In addition to cereals, there grows through- 
out India much millet, which is kept well watered by the 
profusion of river streams, and much pulse of different sorts, 
and rice also, and what is called bosporum, as well as many 
other plants useful for food, of which most grow spontane- 
ously. The soil yields, moreover, not a few other edible 
products fit for the subsistence of animals about which it would 
be tedious to write. It is accordingly affirmed that famine has 
never visited India, and that there has never been a general 
scarcity in the supply of nourishiog food. For since there is a 
double rainfall in the course of each year, — one in the winter 
season, when the sowing of wheat takes place as in other 
countries, and the second at the time of the summer solstice, 
which is the proper season for sowing rice and bosporum, as 
well as sesamum and millet, — the inhabitants of India almost 
always gather in two harvests annually ; and even should one 
of the sowings prove more or less aboritive, they are always 
sure of the other crop. The fruits moreover are of spontaneous 
growth, and the esculent roots which grow in marshy places 
and are of varied sweetness, afford abundant sustenance for 
man,” 

It is impossiblo for a Hindu in the modern day to read 
without a feeling of pride this impartial testimony of an intelli- 
gent and observent foreiger regarding the prosperous condition 
of India as administered by Hindus over two thousand years 
ago. An industrious and peaceful peasantry peopled the 
fair villages, and cultivated and irrigated, carefully and 
laboriously, the endless expanse of fertile fields, while the 
artisans in towns carried the various manufactures and arts of 
peace to a high state of excellence. It is impossible to 
suppose that those results were achieved without a careful and 
watchful system of administration, without a fair degree of 
security of life and property, and without the help of laws 
which were on the whole just and fair. And even when kings 
fell out among themselves, and riotous Kshatriya chiefs were 
.engaged in their frequent wars, a humane custom, unknown 
^elsewhere in the ancient world, mitigated the horrors of war. 
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and saved the peaceful villagers and industrious cultivators 
from disturbance and danger. 

The excellent manufactures of India were known to the 
traders of Phoenicia and in the markets of Western Asia and 
Egypt long before the Christian era. Megasthenes naively 
says that the Indians were “well skilled in the arts, as might 
be expected of men who inhale a pure air and drink the very 
finest water.” The soil, too, has “underground numerous 
veins of all sorts of metals, for it contains much gold and 
silver, and copper and iron in no small quantity, and even tin 
and other metals, which are employed in making articles of 
use and ornament, as well as the implements and accoutre- 
ments of war.” 

With regard to finery and ornament,. Megasthenes says 
that “in contrast to the general simplicity pf their style, they 
love finery and ornament. Their robes are worked in gold 
and ornamented with precious stones, and they wear also 
flowered garments made of the finest muslin. Attendants 
walking behind hold up unbrellas over them ; for they have a 
high regard for beauty, and avail themselves of every device 
to improve their looks.” 

More striking, however, is a passage in which Strabo des- 
cribes a gorgeous procession, such as Megasthenes must have 
seen paraded in the streets of Pataliputra : — 

“In processions at their festivals, many elephants are in 
the train, adorned with gold and silver ; numerous carriages 
drawn by four horses and several pairs of oxen ; then follows 
a body of attendants in full dress (bearing) vessels of gold, 
large basins and goblets and orguia in breadth, tables, chairs of 
state, drinking cups and lavers of Indian copper, most of which 
are set with precious stones, as emeraldes, beryls, and Indian 
carbuncles ; garments embroidered and interwoven with gold ; 
wild beasts, as buffaloes, panthers, tame lions, and a multi- 
tude of birds of variegated plumage and of fine song” (Bohn'* 
Translation of Strabo, III, p. 117). 



CHAPTER IV 


LAWS 

The equality of laws between the conquerors and the con- 
quered, between priests and laymen, has not been known in the 
world’s past history. There was not the same law in the past 
ages for the Greek and the Helot, the Partician and Plebeian, 
the baron and the serf, the monk and the layman, the white 
man and the negro, or the white man and the red man. 
And as in other parts of the world, so in India too, we find 
inequality in laws among the different classes of the people. 
There was one law for the Brahman, another for the Sudra ; 
the former was treated with undue leniency, the latter with 
excessive and cruel severity. If a Brahman committed one of 
the four or five heinous crimes enumerated in the law-books, 
*.e., if he slew a Brahman, violated his guru’s bed, stole the 
gold of a Brahman, or drank spirituous liquor, the king 
branded him on the forehead with a heated iron and banished 
him from his realm. If a man of a lower caste slew a Brahman, 
he was punished with death and the confiscation of his property. 
If such a man slew a man of equal or lower caste, other 
suitable punishments were meted out to him ( Baudhayana , I, 
10, 18 and 19). 

Adultery has always been looked upon in India not only 
as a criminal offence, but as an offence of a heinous nature ; 
but the punishment for this offence also was regulated by the 
caste of the offender. A man of the first three castes who 
committed adultery with a Sudra woman was banished ; but a 
Sudra who committed adultery with a woman of the fist three 
castes suffered capital punishment (Apastamba, II, 10, 27). 

Indeed Brahman legislators have painted themselves worse 
than they really were. In order to point out the vast distinction 
between themselves and the Sudras, they prescribed monstrous 
punishments for insolent Sudras, which, it is safe to assert, 
always remained an empty threat, and were meant as a threat 
only. The tongue of a Sudra who spoke evil of a virtuous 
!>erson belonging to one of the first three castes was to be cut 
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out, and a Sudra who assumed an equal position with those 
castes was to be flogged ( Apastamba , II, 10, 27). Similarly we 
are told that a Sudra who reviled a twice-born man or assaulted 
him with blows should lose the limb with which he offended ; 
that if he listened to a recitation of the Veda, his ears should 
be stopped with molten lac or tin ; that if he recited the Veda, 
his tongue should be cut out ; and if the remembered Vedic 
texts, his body should be split in twain ! ( Gautama , XII). 

The reader will easily perceive, that the Brahman composers of 
the Sutras were anxious to emphasise the distinction between 
themselves and the other castes and specially Sudras, and 
have therefore represented the laws as ten times more iniquitous 
than they were as actually administered by sensible kings and 
Kshatriya officers, or even by Brahman judges. 

A Kshatriya abusing a Brahman pays 100 Karshapanas, 
and beating a Brahman pays 200 karshapanas. A Vaisya 
abusing a Brahman pays 150 karshapanas, and we suppose 
pays 300 for beating him. But a Brahman pays only 50 
karshapanas* for abusing a Kshatriya, 25 for abusing a 
Vaisya, and for abusing a Sudra, — nothing ! ( Gautama, 

XII, 8-13). 

Death or corporal punishment seems to have been the 
punishment for theft at least in some cases ; and the thief is 
directed to appear before the king with flying hair, holding 
a club in his hand, and proclaiming his deed. If the king 
pardons him and does not slay him or strike him, the guilt 
falls on the king ( Gautama , XII, 45). The prerogative of mercy 
was the king’s alone, but a guru, a priest, a learned house- 
holder or a prince could intercede for an offender, except in the 
case of a capital offence (Apastamba, II, 1 0, 27, 20). 

Vasishtha reserves the right of self-defence in the case of 
a person attacked by an Atatayin, and that term includes an 
incendiary, a poisoner, one ready to kill with a weapon in his 
hand, a robber, a man who takes away another’s land, or 
abducts another’s wife. A man may slay an Atatayin who 
comes to slay, even if the latter “knows the whole of the Veda, 
together with the Upanishads” (Vasishtha, III, 15-18). 

Agriculture and trade were the means of the people’s 
[ subsistence, and crimes relating to a cultivator's land or to an 
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artisan’s trade were punished with the utmost, severity, We 
have seen that defence of land was one of the cases in which 
the right of self-defence was allowed, and false evidence given 
about land was looked upon with the utmost detestation. By 
giving false evidence concerning small cattle, a witness commits 
the sin of killing ten men ; by false evidence concerning cows, 
horses, and men, he commits the sin of killing a hundred, 
a thousand, and ten thousand men respectively ; but by false 
evidence concerning land, he commits the sin of killing the 
whole humon race. “Hell is the punishment for a theft of 
land” ( Gautama , XIII, 14-17). Similarly, with regard to arti- 
sans, Megasthenes informs us that he who caused an artisan to 
lose his eye or his hand was punished with death. 

A severe penance is ordained for the man who attempts 
suicide, and the relations of a suicide are prohibited from 
performing funeral rites for him ( Vasishiha , XXIII, 14, &c.). 

Such was the Criminal Law of the Hindus over two 
thousand years ago. We now turn to the more complicated 
subject of Civil Law, which may be conveniently treated under 
five heads, viz., (lj Law of Agriculture and Pasture, (2) Law 
of Property, (3) Usury Laws, (4) the all-important Law of 
Inheritance, and (5) the Law of Partition. We begin with 
the Law of Agriculture and Pasture : — 

“1. If a person who has taken a lease of land does not 
exert himself, and hence the land bears no crop, he shall, if he 
be rich, be made to pay the value of the crop that ought to 
have been grown. 

„ “2. A servant in tillage who abandons his work shall be 
flogged. 

“3. The same punishment shall be awarded to a herdsman 
who leaves his work. 

“4. And the flock entrusted to him shall be taken away. 

“5. If cattle, leaving their stable, eat crops, the owner 
of the crops may make them lean (by impounding them) ; 
but shall not exeeed. 

“6. If a herdsman who has taken cattle under his care 
allows them to perish or loses them, he shall replace them to 
the owners. 

“7. If (the king’s forester) sees cattle that have been sent 
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into the forest through negligence, he shall lead them back to 
to the village and make them over to the owners” ( Apastama , 
II, h, 28). 

Again, Gautama says : — 

“19. If damage is done by cattle, the responsibility falls 
on the owner. 

“20. But if the cattle were attended by a herdsaman, it 
falls on the latter. 

“21. If the damage was done in an unenclosed field near 
the road, the responsibility falls on the herdstnan and on the 
owner of the field” ( Gautama , XII). 

As in the present day, unenclosed fields were used as 
common property for grazing cattle and for obtaining firewood. 

“He may take, as his own, grass for a cow, and fuel for his 
Tire, as well as the flowers of creepers and tree®, and their fruit 
if they be unenclosed” ( Gautama , XIT, 28). 

Some equitable provisions are laid down by Vasishtha 
ibout the right of way, and about the evidence necessary in 
lisputes about immovable property. 

“10. It is declared in the Smriti that their are their kinds 

proof which give a title to property, viz., documents, 
witnesses, and possession ; thereby an owner may recover 
property which formerly belonged to him. 

“11. From fields through which their is a right of way, a 
[pace sufficient for the road must be set apart, likewise a space 
"or turning a cart. 

“12. Near new-built houses and other things of the same 
lescription, there shall be a passage three feet broad. 

“13. In a dispute about a house or a field, reliance must 
>e placed on the depositions of neighbours. 

“14. If the statements of the neighbours disagree, docu- 
nents may be taken as proof. 

“15. If conflicing documents are produced, reliance must 
>e placed on the statements of aged inhabitants of the village 
r town, and on those of guilds and corporations of artisans or 
radcrs” (Vasishtha, XVI). 

And this brings us to the Law of Property. Property is 
iivided Into eight classes thus : — 

“16. Now they quote also the following verse : ‘Property 
14 
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inherited from a father, a thing bought, a pledge, property 
given to a wife after marriage by her husband’s family, a gift, 
property obtained for performing a sacrifice, the property of 
re-united co-partners, and wages as the eighth.’ 

“17. Whatever belonging to these eight kinds of property 
has been enjoyed by another person for ten years continously 
is lost to the owner. 

“18. They quote also a verse on the other side : ‘A pledge, 
a boundary, and the property of minors, an (open) deposit, a 
sealed deposit, women, the property of a king, and the wealth 
of a Srotriya, are not lost by being enjoyed by others.’ 

“19. Property entirely given up by its owner goes to the 
king” ( Vasishtha , xvi). 

Gautama has similar rules : — 

“37. The property of a person who is neither an idiot nor 
■a minor, having been used by strangers before his eyes for ten 
years, belongs to him who uses it. 

“38. But not if it is used by Srotriyas, ascetics, or royal 
officials. 

“39. Animals, land, and females are not lost to the owner 
by another’s possesion” ( Gautama XII). 

Women and females in the above extracts mean female 
slaves. With regard to minors, widows, &c., there are 
provisions to the effect that the king shall administer their 
property and shall restore it in the case of a minor when he 
comes of age {Vasishtha, XVI, 8 and 9). 

We next turn to the important Usury Laws of Ancient 
India, and many of our readers will admit that they compare 
not unfavourably with usury laws which prevailed in Europe 
only a few centuries ago. 

“Hear the interest for a money-lender declared by the| 
■words of Vasishtha : Five Mashas for twenty ( Karehapanat ' 
may be taken every month ; thus the law is not violated”j 
( Vasishtha , II, 51). 

Similarly Gautama declares (XII, 29) : — 

The legal, interest for money lent is at the rate of fivi 
Mashas a month for twenty ( Karshapanas ).*’ 

The commentator Hara Datta reckons 20 mashas to i 
karshapana, so that the rate of interest comes to 1£ perceni 
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per month, or 15 percent, per annum. Krishna Pandita 
correctly states that this rate of interest applies to loans for 
which security is given. Manu specially mentions (VIII, 140), 
that this rate is prescribed by Vasishtha. Gautama says that 
after the principal has been doubled, interest ceases, and when 
the object pledged is an object used by the creditor, the money 
lent bears no interests at all (XII, 31 and 32). 

Other articles might be lent at a much higher percentage 
of interest, apparently when no security was given. 

“44. Gold may be lent, taking double its value on repay- 
ment, and grain trebling the original price. , 

“45. The case of flavouring substances lias been explained 
by the rule regarding grain. 

“46. As well as the case of flowers, roots, and fruit. 

“47. He may lend what is sold by weight, taking eight 
times the orginal value on repayment.” 

Similarly Gautama says : — 

“The interest on products of animals, on wool, on the 
produce of field, and on beasts of burden, shall not increase more 
than five-fold the value of the object lent” ( Gautama , XII, 36). 

Thus apart from the loan of money on security, articles 
and products were lent, apparently withont security, at an 
enormous rate of interst. In the former case the interest was 
only 15 percent, and the principal could only be doubled ; in 
the latter case it could increase six- or eight-fold. 

Gautama names no less than six different forms of interest 
viz., compound interest, periodical interest, stipulated interest, 
corporal interest, daily interest, and the use of a pledge (XII, 
34 and 35). He lays down that the heirs shall pay the debts 
of a deceased person, but provides that money due by a surety, 
a co mm ercial debt, a fee due to the parents of the bride, 
immoral debts, and fines shall not devolve on the sons of the 
debtor (XII, 40 and 41). . 

And this brings us to the most important portion of the 
Civil Law, viz., the Law of Inheritance. 

To leave male issue was considered a religious duty by the 
ancient Hindus, and in the absence of a legitimate son, there- 
fore, other kinds of sons seem to have been recognised in 
ancient times. 
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In the following passage Gautama indicates the different 
kinds of sons who were considered by him to be heirs, 
and those who were not heirs, but only members of the 
family 

“32. A legitimate son (Aurasa), a son begotten on the 
wife ( Kshetraja ), an adopted son ( Datta ), a son made ( Kritrima ), 
a son born secretly ( Gudhaja ), and a son abandoned 
( Apaviddha ), inherit the estate. 

“33. The son of an unmarried damsel {Kanina), the son 
of a pregnant bride ( Sahodha ), the son of twice-married woman 
( Paunarbhava ), the son of an appointed daughter (Putrikaputra), 
a son self-given ( Svayamdatta ), and a son bought ( Krita ), 
belong to the family” (XXVIII). 

Baudhayana and Vasishtha lived long after Gautama, and 
their opinions varied from that of Gautama as well as from 
each other in some respects. 

“14. One must know a son begotten by the husband him- 
self on a wedded wife of equal caste to be a legitimate son of 
the body (Aurasa).... 

“15. The male child born of a daughter after an agree- 
ment has been made is the son of an appointed daughter 
( Putrikaputra ). . . . 

“17. He who is begotten by another man on the wife of 
a deceased man, of a eunuch, or of one diseased, after per- 
mission, is called the son begotten on a wife (Kshetraja). 

“20. He is called an adopted son (Datta) who, being given 
by his father and his mother, or by either of the two, is received 
in the place of a child. 

“21. He is called a son made (Kritrima) whom a man 
himself makes his son with the (adoptee’s) consent only, and 
who belongs to the same caste. 

“22. He is called a son born secretly ( Gudhaja ) who is 
seeretly born in the house, and whose origin is afterwards 
recognised. 

“23. He is called a son cast off (Apaviddha), who, being 
caste off by his father and his mother, or by either, is received 
in the place of a child. 

“24, If anybody approches an unmarried girl without 
the permission (of her father or guardian), the son born by 
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such a woman is called the son of unmarried damsel 
(Kanina). 

“25. If one marries either knowingly or unknowingly a 
pregnant bride, the child which is born of her is called a son 
taken with the bride (Sahodha). 

“26. He is called a son bought (Krita) who, being 
purchased from his father and his mother, or from either of 
them, is received in the place of a child. 

“27. He is called the son of a twice-married woman 
( Paunarbhava ) who is born of a remarried female, i. <?., of one 
who, having left an impotent man, has. taken a second 
husband. 1 

“28. He is called a self-given son (Hfyvayamdatla) who, 
abandoned by his father and his mother, g£ves himself to a 
stranger. 

“29. He who is begotten by a man of the first twice- 
born caste, on a female of the Sudra caste, is called a 
N is had a. 

“30. He who is begotten by the same parents through lust 
is called a Parasava, ” (Baudhayana, II, 2, 3). 

Baudhayana then quotes verses which declare that of the 
fourteen kinds of sons enumerated above, the first-named seven, 
i. e., the Aurasa. the Putrikaputra, the Kshetraja, the Datta, 
the Kritrima, the Gudhaja, and the Apaviddha, were entitled 
to share the inheritance. The next six, i. c., the Kanina, the 
Sahoda, the Krita, the Paunarbhava, the Svayamdatta, and the 
Nishada, were considered members of the family. The Parasava 
was not even considered a member of the family. 

Vasishtha enumerates twelve kinds of sons like Gautama. 

“12. Twelve kinds of sons only are noticed by the 
ancients. 

“13. The first is begotten by the husband himself on his 
legally married wife (Aurasa). 

“14. The second is the son begotten on a wife (or widow— 
Kshetraja), duly authorised thereto on the failure of the first 
kind of sons. 

“15. The third is an appointed daughter (Putrikaputra.) 

“16. It is declared in the Veda, ‘a maiden who has no 



314 


RATIONALISTIC PERIOD 


brothers comes back to the male ancestors (of her own family) ; 
returning she becomes their son ,' 1 

“17. With reference to this, a verse (to be spoken by the 
father when appointing his daughter), ‘I shall give thee a 
brotherless damsel, decked with ornaments, the son whom she 
may bear, shall be my son.’ 

“18. The fourth is the son of a remarried widow 
(Paunarbhava). 

“19. She is called remarried ( Punarbhu ) who, leaving the 
husband of her youth, and having lived with others, re-enters 
his family. 

“20. And she is called remarried who, leaving on impotent, 
outcast or mad husband, or after the death of her husband, takes 
another lord . 2 

“21. The fifth is the son of an unmarried damsel {Kanina). 

“24. A male child secretly born in the house is the sixth 
(Gudhaja). 

“25. They declare that these six are heirs and kinsmen, pre- 
servers from a great danger. 

“26. Now among those sons who are not heirs but kinsmen, 
the first is he who is received with a pregnant bride {Sahodha) 

“28. The second is the adopted son {Datta), 

“30. The son bought ( Krita ) is the third. 

“33. The fourth is the son self-given (Svayamdatta). 

“36. The son cast off is the fifth (Apaviddha), 

“38. They declare that the son of a woman of the Sudra 
caste ( Nishada ) is the sixth ” {Vasishlha, XVII.) 


i The curious fact that Vasishtba here calls the appointed daughter 
a son may perhaps be explained by a custom which, though rarely 
practised, still occurs in Kashmir, and by which a brotherless maiden is 
given a male name. A historical instance of this kind is mentioned 
in the Rajatarangini, where it is stated that Kalyanadevi, princess of 
Gauda and wife of king Jayapida, was called by her father Kalyana* 
malla.” — Dr. Buhl$r. 

a The circumstances which allowed the second marriage of a woman 
have been enumerated in this verse. They are insanity, impotency, loss 
of caste, or death of her husband. The son of a woman thus remarried 
a second time is allowed by Vaeiahtha to inherit. 
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The last-named six kinds of sons cannot inherit according 
to Vasishtha, but he quotes a verse that they shall be allowed 
“to take the heritage of him who has no heir belonging to the 
first-mentioned six classes.” 

The rules of Gautama, Vasishtha, and Baudhayana may be 
thus shown in parallel columns : — 


Gautama. 


Vasishtha. 


Baudhayana 



^ i. 

Aurasa. i. 

Aurasa. 1. 

Aurasa 

Kinsmen j 

2. 

Kshetraja. 2. 

Kshetraji. 2. 

Putrikaputra* 

3 - 

Datta. 3. 

Putrikaputra. 3. 

Kshetraja. 

and ' 

4 - 

Kritrima. 4, 

Paunarbhava. 4. 
Kanina 5. 

Datta. 

heirs 

5 * 

Gudhaja. 5. 

Kritrima. 


16. 

Apaviddha. 6. 

Gudhaja* 6. 

j 7. 

Gudhaja. 

Apaviddha. 


7 . 

Kanina. 7. 

Sahodha 8. 

Kanina. 

Kinsmen 

8. 

Sahodha. 8. 

Datta. 9. 

Sahodha 

aVUAOiUvU 

not 

heirs. 

9 . 

Paunarbhava. 9. 

Krita. 10. 

Krita. 

IO. 

Putrikaputra. 10. 

Svayamdatta. 11. 

Paunarbhava 

1 1. 

Svayamdatta 11. 

Apaviddha. 12. 

Svayamdatta 

Neither *) 
kinsmen / 

'*12. 

Krita. 12. 

Nishada. 13. 

Nishada* 

nor j 

heirs. J 


•» >» 

t, * 4 . 

Parasava. 


But a reaction appears to have set in early against recogni- 
tion of sons, legitimate and illegitimate, — even to escape the 
torments of hell after death ! Apastamba, who lived a century 
or more after Baudhayana, protests against the recognition of 
heirs and sons of various kinds, and explains away ancient 
customs by stating that what had been allowed in ancient times 
could not be permitted among the sinful men of the present 
time. 

“1. Sons begotten by a man who approaches in the proper 
season a woman of equal caste, who has not belonged to 
another man, and who has been married legally, have a right 
to follow the occupations (of their castes). 

“2. And to inherit the estate. 

“8. Transgression of the law and violence are found among 
the ancients. 

“9. They committed no sin on account of the greatness 
of their lustre. 

“10. A man of later times who, seeing their deeds, follows 
them, falls. 
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“11. The gift (or acceptance of a child) and the right to 
sell (or buy) a child are not recognised’* (Apastamba, II, 6. 13). 

Elsewhere Apastamba says : — 

“2. (A husband) shall not make over his (wife), who 
occupies the position of a ‘gentilis,’ to others than to his 
‘gentiles’ in order to cause children to be begot for himself. 

“3, For they declare that a bride is given to the family. 

“4. That is (at present) fobidden on account of the 
weakness of men’s senses. 

“5. The hand of ‘gentilis’ is considered in law to be that 
of a stranger, as well as that of any other person except the 
husband. 

“6. If the marriage vow is transgressed, both busband 
and wife certainly go to hell” ( Apastamba , II, 10, 27). 

Thus Apastamba makes a clean sweep not only of Niyoga 
or appointment of a wife to raise issue, but also of the adoption 
or the buying of a son. Modern Hindus recognise no kinds of 
sons except legitimate sons, and sons adopted in the absence 
of legitimate issue. 

Lastly, we come to the subject of the Law of Partition. 
There is the same dissimilarity of opinion in respect of the 
partition of property among brothers. The law of primo- 
geniture never obtained in India, but so long as the joint family 
system remained in vogue, the property of the father was 
Inherited by the eldest son, who supported the rest as a father. 
It would seem, however, that to live in a joint family under 
the eldest brother was never the universal custom in India, 
and even Gautama, the earliest of the Sutrakaras whose works 
are extant, considers a partition among brothers preferable, 
for “in partition there is an increase of spiritual merit*’ 
(XXVII, 4) 

According to Gautama, the eldest son gets as an additional 
share a twentieth part of the estate, some animals, and a 
carriage ; the middlemost son gets some poor animals, and 
the youngest gets sheep, grain, utensils, a house, a cart, and 
some animals ; and then the remaining property is equally 
-divided. Or he would allow the eldest two shares, and the 
Yemaining S0nS on ® share each ; or he would allow them each 
Yo take one kind of property by choice according to seniority 
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or the special shares may be adjusted according to their 
mothers (XXVIII, 5-17). 

Vasishtha allows the eldest brother to take a double share 
and a little of the kine and house ; he allows the youngest to 
take the goats, sheep, and house ; while the middemost gets 
utensils and furniture. And if a Brahman has sons hy 
Brahman, Kshatriya, and Vaisya wives, the first gets three 
shares, the second two shares, and the third, i.e., the son by 
the Vaisya wife, gets one share (XVII^ 42-50). 

Baudhayana allows all the childerft to take equal shares, or 
the eldest son to take one tenth in excess. Where there are sons 
born of wives of different castes, the sons will take four, three, 
two and one shares, according to the order of the castes (II, 
2 , 3, 2-10). • 

Apastamba differs in this respect £0so from his predecessors, 
and protests against the uneqal division of property. He 
quotes the opinion about giving a preference to the eldest son, 
examines the texts on which the opinion is based, argues that 
the texts make a statement of facts and is not a rule, and 
therefore declares the preference of the eldest son to be 
forbidden. All sons who are virtuous inherit, but he who 
spends money unrighteously shall be disinherited, though he be 
the eldest son (II, 6, 14, 1-15). 

The separate property of a wife, i. e., her nuptial presents 
and ornaments, were inherited by her daughters ( Gautama , 
XXVIII, 24 ; Vasishtha, XVII, 46 ; 1 Baudhayana II, 2, 3, 43). 

Such were the laws of the Rationalistic Age. They show 
unmistakably the vast distance of time between this and the 
Epic Age, and show also the culture, the training, and the 
practical method of dealing with intricate subjects which were 
the peculiar features of the Rationalistic Period. Everything 
that was confused during the Epic Period was brought to order 
and subjected to a severe classification ; everything that was 
discursive was condensed ; everything that was vague and 
uncertain was dealt with in a particular manner. Criminal 
offences and civil cases were no longer dealt with according to 
the vague and varying opinions and feelings of learned men 
and priests ; those opinions were arranged, condensed, 
and codified into bodies of laws which learned men were 
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called upon to administer. The caste*rules, which were still 
pliable in the Epic Period, were made more rigid, more in 
accordance with the inviolable codified rules of the Ration- 
alistic Period ; and the whole social system of the Hindus 
underwent a similar rigid treatment. We will dwell on these 
two subjects in the next two chapters, and will then proceed 
to show how Science and Philosophy also underwent the same 
logical treatment. 



CHAPTER V 


CASTE 

la trying to reduce the caste-system into a code of rigid rules, 
the Sutrakaras of the period met with an initial difficulty. 
They firmly believed that there were originally but four castes 
among men, viz., Brahmans, Kashtriyas, Vaisyas, and Sudras ; 
— but they actually found around them various other castes, 
formed by tribes of non-Aryans, who had gradually entered 
into the Hindu fold, and formed low* Hindu castes. Whence 
these new castes ? What was their origin ? Believing that all 
mankind was originally divided only into four castes, the 
Sutrakaras tried to evolve the new castes from the four parent 
castes. The strange fiction was then conceived that the new 
castes were formed by inter-marriages among the parent castes ! 
We may imagine a dogmatic Greek priest of the fifth century 
declaring that the Huns were descended from a Roman patri- 
cian who married a Parthian maiden ; or we may conceive a 
a monk of the thirteenth century declaring that the Moguls 
were descended from a German baron who married a Chinese 
maiden. Such wild theories would be accepted in an ignorant 
age, but would be forgotten with the progress of knowledge. 
But in India, where popular knowledge has become gradually 
restricted, such theories have been scrupulously adhered 
to by all later writers, and obtain credence in India to the 
present day ! 

Vasishtha says : — 

“1. They declare, that the offspring of a Sudra and of a 
female of the Brahman caste, becomes a Chandala. 

“2. That of a Sudra and of a female of the Kshatriya caste, 
a Vaina. 

“3. That of a Sudra and of a female of the Vaisya caste, 
an Antyavasayin. 

“4. They declare that the son begotten by a Vaisya on a 
female of the Brahman caste becomes a Ramaka. 

“5. The son begotten by the same on a female of the 
Kshatriya caste a Paulkasa. 
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“6. They declare that the son begotten by a Kshatriya on 
a female of the Brahman caste becomes a Suta. 

“8. Children begotten by Brahmans, Kshatriyas, and Vaisyas 
on females of the next lower, second lower, and third lower 
castes become respectively Ambashthas, Ugras, and Nishadas. 

“9. The son of a Brahman and of a Sudra woman is a 
Parasava” ( Vasishtha , XVIII). 

Baudhayana is somewhat different. 

“3. A Brahman begets on a female of the Kshatriya caste 
a Brahman, on a female of the Vaisya caste an Ambashtha, 
on a female of the Sudra caste a Nishada. 

“4. According to some, a Parasava. 

“5. A Kshatriya begets on a female of the Vaisya caste a 
a Kshatriya, on a female of the Sudra caste an Ugra. 

“6. A Vaisya begets on a female of the Sudra caste a 
Rathakara. 

“7. A Sudra begets on a female of the Vaisya caste a 
Magadha, on a female of the Kshtriya caste a Kshattri, but 
on a female of the Brahman caste a Chandala. . 

*’8. A Vaisya begets on a female of the Kshatriya caste 
an Ayogava, on a female of the Brahman caste a Suta”. 

And so a Svapaka has an Ugra father and a Kshattri 
mother ; a Vaina has a Vaidehaka father and an Ambashtha 
mother ; a Paulkasa has a Nishada father and a Sudra mother ; 
a Kukkutaka has a Sudra father and a Nishada mother ; and 
“the wise declare those sprung by an intermixture of the 
castes to be Vratyas” ( Baudhayana , I, 9, 17). 

Gautama’s enumeration is comprehensive as well as brief, 
and we will give it below : — 

“16. Children born in the regular order of the wives of the 
next, second, or third lower castes becomes Savarnas, *. e., of 
equal caste, Ambashthas, Ugras, Nishadas, Daushyantas, and 
Parasavas. 

“17, Children born in the inverted order (of wives of 
higher castes) become Sutas, Magadhas, Ayogavas, Kshattris, 
Vaidehakas, or Chandalas. 

“18. Some declare that a woman of the Brahman caste 
has borne successively to husbands of the four castes sons who 
are Brahmans, Sutas, Magadhas, or Chandalas ; 
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“19. And that a woman of the Kshatriya caste has borne 
to the same Murdhavasiktas, Kshalriyas, Dhivaras, Paulkasas. 

“20. Further, a woman of the Vaisya caste has borne to 
the same Bhrigyakanthas, Mahisbyas. Vaisyas, and Vaidehas ; 

“21 And a woman of the Sudra caste to the same 
Parasavas, Yavanas, Karanas, and Sudras” (Gautama), IV). 

Here we have an authoritative statement which may well 
stagger the most faithul believer ! Magadhas and Vaidehas who 
were different races. Chandalas aihd Paulkasas who were 
undoubtedly non-Aryans tribes, and even Yavanas who were 
Bactrian Greeks and foreigners, were ill treated by the same 
general and rigid law which recognised no exception, and were 
all declared to be descended from the Tour parent castes ! And 
as the Hindus came to know other foreign nations later on, 
the elastic theory was streched, and Manu derived those 
nations too from the same Hindu parent castes ! 

Is is remarkable, however, that the castes or races named 
above, of whom such a strange origin has been expounded, 
were nearly all -aboriginal tribes or foreigners, or Aryans who 
had incurred odium by their partiality for scepticism and 
Buddhism. We do not find names of profession-castes, 
answering to the Kayaslhas, the Vaidyas, the goldsmiths, the 
blacksmiths, the potters, the weavers, and other artisans of 
Modern India. How were these professions classed in Ancient 
India, if they were not classed as separate castes ? The reply 
is plain, that the great and yet undivided Vaisya caste of the 
Rationalstic Period still embraced all those different professions 
which in modern times have been divided and disunited into 
castes. 1 The Aryan Vaisyas followed different trades and 


i One instance will suffice- The Vaidyas or physician caste of 
Bengal were unknown in the Rationalistic Period, but later tradition 
has applied to them the same faction that was developed in the Ration- 
alistic Period, and the Vaidyas are said to have descended from the 
union of men and women of different castes. And yet common sense 
would suggest that they are descendants of a section of the Aryan 
people,— the Vaisyas.— who specially applied themselves to one 
particular science as soon as the science was sufficiently developed to 
call for special application, and thus in course of time formed a heredi- 
tary caste. This view receives a curious confirmation from the name 
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profession in Ancient India without forming separate castes ; 
they were scribes and physicions, goldsmiths and blacsmiths, 
potters and weavers, while still belonging to the same common 
Vasiya caste. Thus the great body of the Aryan population was 
still united, and was still entitled to religious knowledge and 
learning. 

The study of the Veda, the performance of sacrifices, and 
the gift of alms are prescribed for all twice-born men, i. e., for 
Brahmans, Kshatriyas, and Vaisyas. The special and addi- 
tionl occuptions of the Brahman were the performance of 
sacrifice for others, and receiving of alms, and agriculture 
and trade were also allowed to him provided he did not 
work himself (Gautama, X, 5). The abuses begotten of the 
privileges of caste had already commenced as early as the 
Rationalise Period, and Brahmans, relieved of manual labour, 
had already commenced to feed on the resouces of the industri- 
ous classes, without acquiring that learning which alone would 
justify their exemption from labour. Vasishtha felt the abuse 
and the injustice keenly, and protested against idlers being 
supported and fed, in language which could only be indited 
when Hinduism was still a living nation’s religion. 

“1. (Brahmans) who neither study nor teach the Veda nor 
keep sacred fires become equal to Sudras. 

“4. The king shall punish that village where Brahmans, 
unobservant of their sacred duties and ignorant of the Veda, 
subsist by begging, for it feeds robbers. 

“6. The sin that dunces, perplexed by ignorance, and 
unacquainted with the sacred law, declare to be duty, shall fall, 
increased a hundred-fold, on those who propound it. 

“11. An elephant made of wood, an antelope made of 
leather, and a Brahman ignorant of the Veda, those three have 
nothing but the name of their kind. 

“12. Those kingdoms where ignorant men eat the food of 

which the Bengal Vaidyas still bear. All Vaidyas are Guptas (Sena 
Guptas, Dasa Guptas, Ac.). New there are passages in the Sutra literature 
which clearly lay down that all Brahmans are Sarmans, all Kshatriyas 
are Brahmans, and all Vaityat are Quptat. We will quote such a passage 
in the next chapter. 
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the learned will be visited by drought ; or same other great evil 
will befall them ” ( Vasishtha , III). 

The additonal occupations of the Kshatriya were to govern 
and fight and make conquests, to learn the managment of 
chariots and the use of the bow, and to stand firm in battle 
and not to turn back (Gautama, X, 15 and 16). The special 
occupatious of the Vaisya were trade, agriculture, tending cattle, 
lending money, and labour for gain ( Gautama , X, 49). Sudras 
were to serve the other castes, but were also allowed to labour 
for gain ( Gautama , X, 42) ; and there can be no doubt they 
traded and earned money by independent work to a large extent 
in the Rationalistic Period as in all succeeding periods. Religi- 
ous knowledge was, however, forbidden to Sudras, 

“To see ourselves as others see us” is always a gain, and we 
will therefore now examine how the caste-system was regarded 
by foreigners. It is quite evident that the seven castes spoken 
of by Megasthenes are virtually the four castes spoken above. 
His philosophers and councillors were the Brahmans, those who 
engaged themselves in religious study, and those who took 
employment under the State raspectively. His husbandmen, 
shepherds, and artisans were the Vaisyas and Sudras, who 
engaged themselves in cultivation, in pasture, and in manufac- 
ture. And his soldiers were the Kshatriyas ; while his 
overseers were only special servants, spies of the king. 

Megasthenes further subdivides the philosophers into 
Brahmans or householderers, and Sramans or acetics. Of 
the former he says that “the childern are under the care of 
one person after another, and as they advance in age, each 
succeeding master is more accomplished than his predecessor. 
The philosophers have their abode in a grove in front of the 
city within a moderate-sized enclosure. They live in a simple 
style, and lie on beds of rushes or (deer) skins. They abstain 
from anim al food and sensual pleasures, and spend their time 
listening to religious discourse and in imparting their 
knowledge to such as will listen to them.... After living in this 
manner for seven and thirty years each individual retires to 
his own property, where he lives for the rest of his days in ease 
and security. They than array themselves in fine muslin, and 
wear a few trinkets of gold on their fingers and in their ears. 
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They eat flesh, but not that of animals employed in labour. 
They abstain from hot and highly seasoned food. They marry 
wives as they please, with a view to having numerous childern, 
for by having many wives, greater advantages are enjoyed, and 
since they have no slaves, they have more need to have childern 
around them to attend to their wants.” 

Of the Sramans or ascetics, Magasthenes tells us that “they 
live in the wood, where they subsist on leaves of trees and wild 
fruits, and wear garments made from the bark of trees... They 
communicate with the kings, who consult them by messengers, 
regarding the causes of things, and who through them worship 
and supplicate the deity.” Some of them practised medicines 
and Meghsthenes writes : “By their knowledge of pharmacy 
they can make marriages fruitful, and determine the sex of the 
offspring. They effect cures rather by regulating diet than by 
the use of medicines. The remedies most esteemed are 
ointments and plasters.” We learn from this account, as we 
learn from other sources, that sects of ascetics subsisting on 
roots and wild fruits, lived in ancient India, and bore the name 
of Sramanas, before and after the time of Gautama Buddha. 
And when that great reformer preached a holy life and retire- 
ment from the world, as the essence of his religion, his 
followers, who retired from the world, were called Sakyaputriya 
Sramanas, — or ascetics who followed the Sakya, — to distinguish 
them from other sects of ascetics. 

Elsewhere Megasthehes says of the Philsopher-caste that 
they, “being exempted from all public duties, are neither the 
masters nor the servants cf others. They are however engaged 
by private persons to offer the sacrifices due in lifetime, and to 
celebiate the obsequies of the dead.... They forewarn 
assembled multitudes about droughts and wet weather, and 
also about propitious winds and diseases.” We have thus a 
brief but intelligent sketch, from the hand of an impartial 
foreigner, of the life which the Brahmans lived in the Rationa- 
listic Period. They gave religious instruction to the young, 
they presided at sacrifices and funeral ceremonies, they advised 
villagers and cultivators about weather and harvests, and they 
also prescribed medicines for various diseases. Kings looked 
up to them for advice in emergencies, and the class of 
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Brahmans whom Megasthenes considers a sparate caste and' 
calls councillors, also advised the king in state affairs, were 
entrusted with the treasury, and were t.he judges in civil and 
criminal cases. The educated classes looked up to the Brahmans 
for priestly advice and assistance at large sacrifices, while the 
humble cultivators consulted the wise men about the prospects 
of the year. With the gradual decline of the nation the caste 
so universally honoured gradually came to abuse its privileges, 
and tried to strengthen by superstition that pre-eminence 
which was first acquired by sanctity and -knowledge. 

Of the military class or the Kshatriya caste Megasthenes 
gives a very brief sketch. The soldiers were organised and 
equipped for war, but in times of peace gave themselves up 
to idleness and amusements. 

"The entire force, men-at-arms, war-horses, war-elephants, 
and all are maintained at the king’s expense.” It was the 
duty of the overseers to inquire into all that went on in the 
kingdom and report them to the king. 

Of the husbandmen, shepherds, and artisans, who obviously 
were the Vaisya and Sudra castes, Megasthenes gives us a 
more interesting and life-like sketch. Being exempted from 
fighting and other public services, the husbandmen “devote 
the whole of their time to tillage ; nor would an enemy, coming 
upon a husbandman at work on his land, do him any harm, for 
men of this cl a ss, being regarded as public benefactors, are 
protected from all injury. The land thus remaining unravaged, 
and producing heavy crops, supplies the inhabitants with all 

that is requisite to make life very enjoyable They pay a 

land tribute to the king, because all India is the property of 
the crown, and no private person is permitted to own land. 
Besides the land tribute, they pay into the royal treasury a 
fourth part of the produce of the soil .” 2 

“The shepherds neither settle in towns nor in villages, but 
live in tents . 3 By hunting and trapping they clear the country 

t 

2 The usual land tax in India was one-sixth of the produce in the- 
Hindu times. 

3 This description must refer to some tribes of aborigines who were 
scarcely yet completely Hinduised. 

15 
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of noxious birds and wild beasts. Of artisans some are 
armourers, while others make the implements which husband- 
men and others find useful in their different callings. This 
class is not only exempted from paying taxes, but even 
receives maintenance from the royal exchequer.” 



CHAPTER VI 


SOCIAL LIFE 

It is in the Sutras that we first find mention of the different 
forms of marriage with which we are familiar from the later 
metrical codes of law. Vasishtha mentions only six forms, 
viz. : — 

Brahma marriage ; the father pours out a libation of water 
and gives his daughter to a suitor, a student. 

Daiva marriage ; the father decks his daughter with 
ornaments and gives her to an officiating priest, when sacrifice 
is being performed. 

Arsha marriage ; the father gives his daughter for a cow or 
a bull. 

Gandharva marriage ; the lover takes and weds a loving 
damsel. 

Kshatra (or Rakshasa ) marriage ; the bridegroom forcibly 
takes a damsel, destroying her relatives by strength of arms. 

Manusha (or Asura) marriage ; the suitor purchases a damsel 
from her father. 

Apastamba, too, recognises only those six forms of 
marriage, but calls the Kshatra marriage by the name 
Rakshasa. and the Manusha marriage by the name Asura. 
Apastama furtner mentions the first three forms only, viz., the 
Brahma, the Daiva, and the Arsha, as praiseworthy. 

The older writers Gautama and Baudhayana, however, 
prescribe eight forms of marriage, adding to the above six 
forms one rite, Prajapatya, which was considered praiseworthy, 
and another form, Paisacha, which was sinful. In the Prajapatya 
form the father simply gave away his daughter to the suitor, 
saying, “Fulfiil ye the law conjointly.” The Paisacha form 
was simply a form of rape, when a man embraced a woman 
deprived of consciousness. 

Marriages among kinsfolk were rigorously prohibited in the 
Rationalisiic Period. Vasishtha prohibits marriage between a 
man and a woman of the same G«in or Pravara , or who are 
related within four degrees on the toother’s side, or within six 
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all these four (orders of life). ..he will abtain salvation” (II, 
9, 21,2,). But this was not the original idea, and in early times 
a man might have chosen to spend the whole of his life in one 
of these four orders. Thus Vasishtha says that a man after 
completing his education may, according to his choice, 
embrace one of the four orders for the rest of his iife (VII, 3), 
and Baudhayana too quotes a rule that a man on finishing his 
education may be an ascetic at once (IT, 10, 17, 2). It is 
needless for our purpose to dwell on rules laid down for 
an ascetic and a hermit respectively. It will suffice to state 
that an aseetic shaved his head, had no property or home, 
practised austerities, fasted or lived on alms, wore a single 
garment or a skin, slept on the bare ground, wandered about 
from place to place, discontinued the performance of all 
religious ceremonies but never discontinued the study of the 
Veda or the contemplation of the Universal Soul ( Vasishtha , 
X). A hermit, on the other hand, though dwelling in woods, 
living on roots and fruits, and leading a chaste life, kindled the 
sacred fire and offered the morning and evening Jibations 
(Vasishtha, IX). 

We now return to the householders, who form the best of 
the four orders. For the householders, and not hermits and 
ascetics, formed the nation, and “as rivers, both great and 
small, find a resting place in the ocean, even so men of 
all orders find protection with householders” ( Vasishtha , 
VIII, 15). 

No less than forty sacraments have been prescribed for 
the householder ( Qautama , VIII, 14-20), and an account of 
these sacraments will give us a glimpse into the religious and 
domestic life of the ancient Hindu. 

Domestic ceremonies. — (1) Garbhadhana (ceremony to 
cause conception) ; (2) Pumsavana (ceremony to cause the 
birth of a male child) ; (3) Simantonnayana (arranging the 
hair of the pregnant wife) ; (4) Jatakarman (ceremony on 
birth of a child) ; (5) naming the child ; (6) the first feeding ; 
(7) the tonsure of the head ; (8) the initiation ; (9) to 12) the 
four vows for the study of the Veda ; (13) the bath or 
completion of studentship ; (14) marriage, or, as it is called, 
the taking a helpmate for the performance of religious duties ; 
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and (15 to 19) the five sacrifices to gods, manes, men, spirits 
and to Brahman or God. 

Orihya rites, also called PaJcayajnas. — (1) Astaka, or rites 
performed in winter ; (2) Parvana, or new and full moon rites ; 
(3) Sraddha, or sacrifices to departed ancestors ; (4) Sravani, 
a rite performed in the Sravana month ; (5) Agrahayani, 
performed in the Agrahayana month ; (6) Chaitri, performed 
in the month of Chaitra ; and (7) Asvayugi, performed in the 
month of Asvina. 

Srauta rites. — These are again divided into two classes, 
viz., Haviryajna, performed with offerings of rice, milk, 
butter, meat, &c. ; and the Somayajna performed with libations 
of the Soma-juice. 

The Haviryajnas are (1) Agnyadhana, (2) Agnihotra, 
(3) Darsapurnamasa, (4) Agrayana, (5) Chuturmasya, 

(6) Nirudhapasubandha, and (7) Sautramani. 

The Somayajnas are (1) Agnishtoma, (2) Atyagnishtoma, 
(3) Ukthya, (4) Shodasin, (5) Vajapeya, (6) Atiratra, and 

(7) Aptoryama. 

Such were the forty sacraments prescribed for house- 
holders ; — but far above the performance of these sacrifices 
was esteemed the possession of virtue and goodness, which 
alone led to heaven. Gautama says : — 

“He who is sanctified by these forty sacraments, but whose 
soul is destitute of the eight good qualities, will not be united 
with Brahman, nor does he reach His heaven. 

“But he, forsooth, who is sanctified by a few only of these 
forty sacraments, and whose soul is endowed with the excellent 
qualities, will be united with Brahman and will dwell in His 
heaven” (VIII, 24 and 25). 

Similarly Vasishtha says : — 

“The Vedas do not purify him who is deficient in good 
conduct, though he may have learnt them all, together with 
the six Angas ; the sacred texts depart from such a man, even 
as birds when full fledged leave their nests. 

“As the beauty of a wife causes no joy to a blind man, 
even so all the four Vedas, together with the six Angas and 
sacrifices, bring no blessing to him who is deficient in good 
conduct. 
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“The several texts do not save from sin the deceitful man 
who behaves deceitfully. But that Veda, two syllables 
•of which are studied with due observances of rules of 
conduct, purifies, just as the clouds in the month of Asvina” 
(VI, 3-5). 

We will now say a few words about the forty sacraments, 
or rather with regard to those of them which illustrate Hindu 
life. They include, as stated above, Domestic ceremonies, 
Grihya rites, and Srauta rites. The Srauta rites are described 
in detail in the Yajur Veda and the Brahmanas, and also in a 
condensed form in the Srauta Sutras, as we have stated before. 
These rites have been briefly described in our account of the 
Epic Age, and throw little light on the manners and life of 
the people, and are therefore not of very much importance 
for our historical purpose. The Domestic ceremonies and 
Grihya rites, on the other hand, give us glimpses which are 
of inestimable value into the manners of the ancient Hindus, 
and indeed give us a perfect picture of the life that they lived 
and the habits and customs they followed. 

We will first treat of the Domestic ceremonies, and after- 
wards speak of the Grihya religious rites. The most important 
of the Domestic ceremonies are Marriage, Ceremonies per- 
formed during pregnancy of wife, Birth of child, Annaprasana 
or the first feeding of a child, Tonsure, Initiation, and Return 
from School on the completion of education. As we read 
accounts of these domestic ceremonies, we think we survey 
the whole life of our ancient ancestors ; — and the ceremonies 
are all the more interesting to us, because we continue to 
practise many of them to the present day, after a lapse of over 
two thousand years. 

Marriage . — The bridegroom sends messengers to the house 
of the girl’s father, reciting verse X, 85, 23, of the Rig Veda, 
which we have translated before. If the proposal pleases both 
parties, the promise of marriage is ratified, and both parties 
touch a full vessel into which flowers, fried grain, barley, and 
gold have been put, and recite a formula. The bridegroom 
then performs a sacrifice. On the appointed day, the bride’s 
relations wash her with water fragrant with the choicest fruits 
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and scents, make her put on a newly dyed garment, and cause 
her to sit down by a fire while the family Acharya performs a 
sacrifice. The bridegroom, who has also bathed and gone 
through auspicious ceremonies, “is escorted by happy young 
women who are not widows to the girl’s house ( Sankhayana ). 

The actual marriage ceremony varied in detail in different 
localties, but agreed in the essential points. “Various indeed 
.are the customs of the different countries, and the customs of 
-the different villages.... What however is commonly accepted, 
that we shall state” ( Asvalayana ). The bridegroom holds the 
bride by the hand, and leads her thtee times round a fire, 
reciting some verses, “Come, let us marry. Let us beget 
offspring. Loving, bright, with genial mind, may we live 
a hundred autumns.” Each time he makes her tread a 
millstone, saying, “Like a stone be firm.” The bride’s brother 
or guardian fills her hands with Ajya or fried grain, and she 
sacrifices it to the fire. The bridegroom then causes the bride 
to step forward seven steps, reciting suitable words. The 
•going round the fire, treading the stone, sacrificing the fried 
grain, and stepping forward seven steps, constituted the 
principal forms of the marriage ceremony. “And she should 
4 well that night in the house of an old Brahman woman whose 
husband is alive, and whose childern are alive. When she 
sees the Polar star, the star of Arundhati, and the Seven Rishis, 
<Ursa Major), let her break the silence, and say. May my 
hnsband live, and I get offspring” (Asvalayana). Sankhayana 
says “Let them sit silent, when the sun has set, until the Polar 
star appears. He shows her the star with the words, ‘Firm be 
thou, thriving with me.’ Let her say, ‘I see the Polar star ; may 
I obtain offspring.’ Through a period of three nights let 
them refrain from conjugal intercourse.” 

Pregnancy . — V arious were the rites performed during the 
pregnancy of a wife. In the first place, there was the 
Garbhadhana rite, which was supposad to secure conception. 
The Pumsavgna rite was supposed to determine the male sex 
child, and the (jarhhavalcshna secured the child in the 
womb from dangers. The Simantonnayana, performed accord* 
ing to Asvalayana in the fourth month, and according to 
'Sankhayana in the seventh month of pregnancy, is a more 
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intersting ceremony. Gobhila says it may be performed in the 
fourth, sixth, or eighth month, and it consisted in the husband' 
affectionately parting his wife’s hair, with certain rites. 

Birth of child . — The rites performed on this occasion and 
called Jatakarman of birth ceremony, Medhajananam or the 
production of intelligence, and Ayushya or rite for prolonging 
life. On this occasion the father gives the child a secret name, — 
of of an even number of syllables if the child is male, and an 
uneven number if it is female, and only the father and mother 
know that name. On the tenth .day, when the mother gets- 
up from childbed, a name for common use is given to the child. 
“The name of a Brahman should end in Sarman (e. g., Vishnu- 
Sarman), that of a Kshatriya in Varman ( e . g., Lakshmi 
Varman), that of a Vaisyas in Gupta (e. g., Chandra Gupta)”' 
( Paraskara , 1,17, 4.) 

First feeding of the child with solid food — This is the well- 
known Annaprasana ceremony. The child seems to have been 
allowed a greater variety of food in the olden days than in the- 
present time. “Goat’s flesh, if he is desirous of nourishment ; 
flesh of partridge, if desirous of holy lustre ; boiled rice with 
ghee, if desirous of splendour.” ( Asvalayana and Sankhayand). 
“Flesh of that bird call Bharadvaji, if he wishes fluency of 
speech ; fish, if swiftness was desired, &c., &c.” ( Paraskara ). 

Tonsure of the child's head, called Chuda Karana . — This was 
performed when the child was one year old according to 
Sankhayaa and Paraskara, or when the child was in his third 
year acccording to Asvalayana and Gobhila. The child’s head 
was shaved with a razor with certain mantras (without mantras 
in the case of a girl), and some hair was left and arranged 
according to the custom of the family. 

Initiation or Upanayana . — This was an important ceremony 
and was performed when a boy was made over by his father 
or guardian to the teacher for education. The age of initiation, 
as we have seen before, varied in the case of Brahmans, 
Kshatriyas and Vaisyas, and the sacred thread jvas worn on 
this occasion by all the three castes. 

A garment, a girdle, and a staff of appropriate materials 
were then assumed by the student, and he approached the 
teacher. 
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“He (the teacher) fills the two hollows of his own and the 
student’s joined hands with water, and then says to him 
(*• to the student), 'What is thy name ?’ 

“I am N. N., sir,’ says the other. 

“ ‘Descending from the same Rishis,’ says the teacher. 

“ ‘Descending from the same Rishis, sir,’ says the other. 

“ ‘Declare that thou art a student, sir.’ 

“ ‘I am a student, sir,’ says the other. 

“With the words, ‘Bhur Bhuvah Svah,’ the teacher sprinkles 
thrice with his joined hands water on the joined hands of 
the student. 

“And seizing the student’s hands with his own hands, 
holding the right uppermost, he murmurs : — 

“By the impulse of the god Savitri, with arms of the two 
Asvins, with Pushan’s hands, I initiate thee, N. N.” 

Such was the ceremony of the Upanayana in ancient times, 
the initiation into the life of a student, the commencement of 
the study of the Veda. How has the Upanayana custom 
degenerated in ipodern times ! It no longer means the study 
of the Veda, which is now forgotten, nor the performance of 
sacrifices, which have now fallen into disuse. It now means 
the habitual assumption of a meaningless thread, which was 
neither meaningless nor habitually worn in ancient days ; and 
modern Brahmans claim a monopoly of the sacrificial thread, 
which the ancient Brahmans used to wear along with Kshatriyas 
and Vaisyas, who all sacrificed and learnt the Veda* Thus 
national degeneracy has converted significant rites into meaning- 
less forms, all tending to the enforced ignorance of the people, 
and to the exclusive privileges of priests. 

Return from school . — The student, after he had finished his 
education, returned to his home, and if he had no ancestral 
house to go to, had to build a house. This, too, was accom- 
panied by a ceremony and by the utterance of the hymns of 
the Rig Veda (VII, 54, 55) to Vastospati, the lord of dwelling- 
houses, as well as to other divinities. Then followed marriage, 
and the setting up of fires, — the Agnyadhana — which is a 
Srauta rite, and which has been described in Chapter VIII of 
the last Book. The student is now changed into a house- 
holder, and has other and graver duties to perform. 
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Such were the most important Domestic ceremonies in 
which the ancient Hindus rejoiced. We will now give a brief 
account of the Grihya rites. 

The most important of the Grihya rites was the Sraddha 
or monthly offering to the departed fathers, and the feeding 
of Brahmans. “Brahmans who are endowed with learning, 
moral character, and correct conduct,” were invited, and sat 
down “as representatives of the fathers” to whom the oblations 
were offered. The sacrificer then offered the Arghya water to 
the fathers with the words, “Father, this is thy Arghya ; Grand- 
father, this is thy Arghya ; Great-grandfather, this is thy 
Arghya.” Gifts of perfumes, garlands, incense, lights, and 
clothes were then offered to the Brahmans. With the permi- 
ssion of. the Brahmans, food of the Sthalipaka prepared for 
the Pindapitriyajna was smeared with ghee and sacrificed in the 
fire, or in the hands of the Brahmans, together with other 
food. And when the sacrificer saw that the Brahmans were 
satiated, he recited the verse (Rig Veda, 1, 82, 2), “They have 
eaten, they have enjoyed themselves” (Arxvalayana). 

Parvana . — This was the rite observed on the new and full 
moon days, and consisted in fasting as well as in offering 
cooked oblations to the deities of those days, with appropriate 
mantras. Orthodox Hindus still make it a point to fast on 
these days. 

Sravani . — This was a rite observed on the full moon day of 
the month of Sravana in the rainy season, and the idea was to 
propitiate serpents, which multiply in India in the rains. The 
words uttered were sufficiently grotesque. 

The propitiation of serpents as such has nearly disappeared 
from the upper classes of the people of India, and they will 
have some difficulty in recognising the rite performed at the 
Raki Purnima as a survival of the Sravani rite of the 
Rationalistic Period. The Raki string bracelet which friends 
distribute to friends, and sisters affectionately send to their 
brothers, is a bracelet which is intended to save them from any 
harm or evil proceeding from serpents. 1 


i A new and aboriginal goddess, Manasa , is now worshipped in 
Bengal to save men from snake-bite, and the story of her admission into 
the Hindu Pantheon is dimly seen in the popular tale of Manaiar Bhatan, 
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Asvayugi. This was a rite performed on the full moon 
day of Asvayuga or Asvina month. 

“1. On the full moon day of Asvayuga a milk-rice oblation 
to fndra. 

“2. Having sacrificed Ajya with the words, ‘To the two 
Asvins, svaha ! To the two Asvayuga, svaha ! To the full 
moon of Asvayuga, svaha ! To the autumn, svaha ! To 
Prajapati, svaha ! To the tawny one, svaha !’ 

“3. He shall sacrifice a mixture of curds and butter with 
this hymn, ‘The cows come hither’ (Rig Veda, VI, 28), verse 
by verse. 

“4. That night they let the calves join their mothers. 

“5. Then feeding of the Brahmans.*’ 

This is all the account which Sankhayana gives of this rite, 
and it is impossible not to suspect from the above account that 
the rite is essentially agricultural. This suspicion is confirmed 
when Paraskara tells us that the above rite was to be followed 
by a sacrifice to Sita, the goddess of the field furrow. 

“In whose substance dwells the prosperity of all Vedic and 
worldly works, Indra’s wife Sita, I invoke. May she not 
abandon me in whatever work I do. Svaha ! 

“Her, who, rich in horses, rich in cows, rich in delight, 
indefatigably supports living beings, Urvara (the fertile) who it 
wreathed with threshing floors. I invoke at this sacrifice, the 
firm one. May she not abandon me. Svaha !”(II, 17, 9). 

The worship of Sita or the furrow goddess, following 
the Asvajugi rite, her description as wife of Indra the rain- 
giver, and as Urvara or the fertile, wreathed with threshing 
floors, all suggest that the Asvajugi rite was an agricultural rite 
of thanksgiving on the reaping of the crop which was harvested 
in Asvina. And if this rite of agricultural thanksgiving was 
already somewhat obscure in the Rationalistic Period, how has 
that rite been further obscured in the Kojagara Lakshmi Puja 
of modem India, 

lakshmi is a young goddess who was unknown in the 
Rationlistic Period, but is now the most cherished deity in the 
Hindu Pantheon. Sita is now remembered only as the heroine 
of the Ramayana, and as a pattern of female virtue and female 
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self-abnegation, but Lakshmi has taken her place as the goddess 
of crops and of rice. 

We have seen that the Kojagara Kakshmi Puja is the 
modern from of the ancient Asvajugi rite. Still more recent 
than the Lakshmi Puja is the worship of Durga, which has in 
Bengal assumed wonderful dimensions within recent times, 
owing no doubt to the gladness of the harvest season. How 
has the petty hervest festival, — the milk-rice oblation to Indra 
and his consort Sita, — developed in modern times ! 

Agrahaycmi . — This rite was performed on the full moon day 
of Agrahayana month. This particular night was considered to 
be the consort of the year, or the image of the year, and 
adoration was offered to the year, to Samvatsara, Parivatsara, 
Idavatsara, Idvatsara, and to Vatsara, which terms designate 
the different years of the quinquennial period of Yuga 
(Paraskara, III, 2, 2). 

Athtaka. — So called because they were rites which were 
performed on the eighth day of the three or four successive dark 
fortnights after the full moon of Agrahayana. Oblations were 
made with vegetables, flesh, and cakes respectively. Gobhila 
quotes different opinions as to the object of these oblations, 
and says they may be for the gratification of Agni, or of the 
Fathers, or of Prajapati, or of the Season gods, or of all the 
gods ( Gobhila , III, 2, 3). The intelligent reader will hardly 
fail to perceive, however, that the rites were suggested by the 
winter season, which is an enjoyable season in India, when the 
Aman rice is harvested and wheat and barley thrive, and when 
cakes and flesh and vegetables are not only acceptable to the 
“season gods,” but are also highly gratifying to men ! And 
the Hindu reader will, no doubt, at once perceive that a survival 
of this ancient rite still exists in Bengal in the Pausha Parvana , 
when, after the Aman has been harvested, our ladies delight in 
the preparation of delicious cakes of various kinds, to the 
infinite joy of the young and old alike ! 

Ohaitri, the last rite in the year, was performed on the full 
moon day of Chaitra. Indra and Agni and Rudra and the 
Nakshatras or constellations were propitiated. 

Such were the Domestic ceremonies and Grihya rites in 
which Hindu ladies delighted in ancient times. And if some 
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CHAPTER VII 


GEOMETRY AND GRAMMAR 

We have seen before that it was in the Rationalistic Age that 
all the religious rules and laws of the previous ages received 
a philosophical treatment, and were condensed, arranged, and 
codified. It was in this period that the contents of the verbose 
and somewhat chaotic Brahmanas were brought into order, 
that civil and criminal laws and the law of inheritance were 
codified, that the caste rules and social laws were rigidly fixed, 
and the duties of men, both as citizens and as members of a 
family, defined. And it can well be imagined, therefore, that 
science and philosophy received a high degree of development 
in this age, and some departments of inquiry and thought 
received their last development in India in this period. 

We do not know what progress was made in this period in 
Astronomy. No Sutra work on Astronomy has come down to 
us, and there can be little doubt that the astronomical works 
of the Rationalistic Period have long since been replaced by 
the later and completer works of the Puranic Period, — by the 
works of Aryabhatta and Varahamihira, of Brahmagupta and 
Bhaskaracharya. But there is one branch of mathematics 
which was carried to a high degree of excellence in the 
Rationalistic Period. Thibaut has deserved the thanks of 
all Oriental scholars by publishing the fact that Geometry, as 
a science, was first studied in India. The Greeks of a later 
age cultivated the science with greater success, but it should 
never be forgotten that the world owes its first lessons in 
Geometry not to Greece, but to India. 

' Geometry, like Astronomy, owes its origin in India to 
religion, and Grammar and Philosophy too were similarly 
inspired by religion. As Thibaut remarks : “The want 
of some rule by which to fix the right time for the sacrifices 
gave the first impulse to astronomical observations ; urged by 
this want, the priest remained watching night after night the 
advance of the moon through the circle of the Nakshatras, and 
day after day the alternate progress of the sun towards the 
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north and the south. The laws of phonetics were investigated, 
because the wrath of the gods followed the wrong pronuncia- 
tion of a single letter of the sacrificial formulas ; grammar and 
etymology had the task of securing the right understanding of 
the holy texts. The close connection of philosophy and 
theology, — so close that it is often impossible to decide where 
the one ends and the other begins, — is too well known to 
require any comment.” And Thibaut then lays down the 
principle, which should never be overlooked by Indian 
historians, that whatever science “is closely connected with 
the Ancient Indian Religion must be considered as having 
sprung up among the Indians themselves, and not borrowed 
from other nations.” 1 

Geometry was developed in India from the rules for the 
construction of altars. The Biack Yajur Veda (V, 4, 11) 
enumerates the different shapes in which altars could be 
constructed, and Baudhayana and Apastamba furnish us with 
full particulars about the shape of these chitia and the bricks 
which had to be employed for their construction. (1) The 
Chaturasra Syena is a falcon-shaped altar built of square bricks, 
and is the most ancient. (2) The Syena Vakrapakshavya- 
stapuchchha is an altar of the shape of a falcon with curved 
wings and outspread tail. (3) The Kankachit is a heron- 
shaped altar with two feet, and (4) the Alajachit is very similar 
to it. (5) The Praugachit is of the shape of the forepart of 
the poles of a chariot, an equilateral triangle, and (6) the 
Ubhayatah Praugachit is of the form of two such triangles 
joined with their bases. Then follow (7) the Ratha Chakrachit 
and (8) the Sararatha Chakrachit of the shape of wheels, 
without and with spokes. (9) The Chaturasradronachit and 
(10) the Parimandaladronachit are of the shape of a drona or 
vessel, square or circular. (11) The Parichapyachit is also 
of a wheel-shape, and (12) the Samuhyachit has likewise a 
circular shape. (13) The Smasanachit is a sloping quadrilateral 
altar wider at one base than at the other, and higher at the' 
wider end. The last chiti mentioned is the Kurma or tortoise, 
which may be either (14) Vakranga, curved, or, (15) angular, or 
(16) Parimandala, circular. 

1 Journal of the Asiatic Society of Bengal, 1875, p. 227. 
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The area of the earliest Chaturasra Syena was to be 1\ 
square purushas, which means 1\ squares, the side of each 
square being equal to a purusha, i. e., height of a man with 
uplifted arms. When any other shape of altar was required, 
the aize or area did not change , so that a wheel, an equilateral 
triangle, or a tortoise had to be constructed, — all of the area 
©f 1\ purushas. Then again at the second construction of the 
altar one square purusha had to be added to the area, and at 
the third construction two square purushas had to be added 
without changing the shape or the relative proportions of the 
figure. All this could not be done without a considerable know- 
ledge of Geometry, and the science of Geometry was thus 
invented. As Thibaut says, “squares had to be found 
which would be equal to two or more given squares ; or equal 
to the difference of two given squares ; oblongs had to be 
turned into squares and squares into oblongs ; triangles had to 
be constructed equal to given squares or oblongs ; and so on. 
The last task, and not the least, was that of finding a circle, the 
area of which might equal as closely as possible that of a given 
square.” 

The result of these operations was the compilation of a 
series of geometrical rules which are contained in the Sulva 
Sutras, which from a portion of the Kalpa Sutras, as we have 
stated before. These Sulva Sutras date from the eighth century 
before Christ. The geometrical theorem that the square of the 
hypotenuse is equal to the squares of the other two sides of a 
rectangular trangle is ascribed by the Greehs to Pythagoras ; 
but it was known in India at least two centuries before, and 
Pythagoras undoubtedly learnt this rule from India. The 
proposition referred to above is contained in two rules, viz,, 
(I) The square of the diagonal of a square is twice as large as 
that square, and (2) The square of the diagonal of an oblong 
is equal to the square of both its sides. 

Our limits forbid us to follow Thibaut’s remarks 
contained in his most valuable and instructive paper, and all 
we can do is to briefly mention a few of the most important 
results achieved in the Sulva Sutras. One remarkable result 
was to find the value of a diagonal in number in relation to the 
side of the square. The rule laid down is, “Increase the 



GEOMETRY AND GRAMMAR 


*43 


measure by its third part, and this third by its own 
fourth, less he thirty-fourth part of that fourth.” In 
other words, if i represents the side, the diagonal will be 

t + ~T + 3^<4 ~ 3x4x34 ,1 ' 4142156 - The real v alue 

of the diagonal is, we know, 1*414213 .... and we 

see, therefore, that the rule given in the Sulva Sutras is correct 
up to five places of the decimal. 

Rules were framed for the formation bf squares of three, 
four, five, or any times the area of a given square ; for 
combining two squares of different sizes ; for deducting one 
square from another ; for turning an oblong into a square or 
a square into an oblong ; for turning a square into a circle or a 
circle into a square. As an example, we will quote the rule of 
describing a circle equal to a given square. 

The rule is this : “If you wish to turn a square into a 
circle, draw half of the cord stretched in the diagonal from 
the centre towards the Prachi line (t. e„ the line due east) ; 
describe the circle, together with the third part of that piece 
of the cord which will lie outside the square.” 

The rule may be thus illustrated 

E B is half of the cord 
of the square A B C D 
stretched in the diagonal 
C B. Keep the point E 
fixed, and draw the cord 
towards the Prachi or eas- 
tern line E F. A part of 
the cord, *. e., F G, will lie 
outside the square. Take a 
third part of it, F H, toge- 
ther with the part inside, E F, and describe a circle with the 
radius E H. 

It is needless to add that the result is only approximately 
correct. 

Similarly : “If you wish to turn a circle into a square, 
divide the diameter into eight parts and again one of these 
eight parts into twenty.nine parts, of these twenty-nine parts 
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remove twenty-eight, and moreover the sixth part (of the one 
left part) less the eighth part (of the sixth part).” 

The meaning of the rule is this : — 

7 , 1 1 1 

8 ' r 8x29 8x29x6 8x29x6x8 

diameter of a circle is the side of a square, the area of which 
is equal to the area of the circle. 

Geometry is a lost science in India ; for as soon as it was 
found that geometrical truths could be represented by algebra 
and arithmetic. Geometry gradually fell out of use. And the 
practical necessity for geometrical studies no longer existed 
in India when the Hindus began to worship images in the 
Puranic Age, and the setting up of sacred fires in the wor- 
shipper’s house was discontinued, and the construction of 
altars was forgotten. 

While the Greeks soon left the Hindus far behind in 
Geometry, they could never rival their Asiatic brethren in the 
science of Numbers. The world owes the Decimal Notation 
to the Hindus, and Arithmetic as a practical science would 
have been impossible without the Decimal Notation. The 
Arabs first learnt that notation from the Hindus and introduced 
it into Europe. The ancient Greeks and Romans were ignorant 
of it, and consequently never made much progress in the 
numerical seience. 

There is yet another science in which the Hindus were 
the first in the field, and achieved results in the Rationalistic 
Period which have never since been surpassed in the world. 
Max Mulier says that the Hindus and the Greeks are the 
only nations who developed the science of Grammar ; but 
the achievements of the Greeks in Grammar are poor 
indeed compared with the marvellous work of Panini, — the 
greatest Grammarian that the world has ever seen. We will 
not enter into the controversy on the age of Panini. 
Max Muller calls him the contemporary of Katyayana, and 
gives the fourth century before Christ as his probable date 
while Goldstucker maintains that the Grammarian lived 
in the ninth or tenth century before Christ. Our own opinion 
is that he lived long before Katyayana, and before the rise of 
Buddhism, and that the eighth century before Christ is not 
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an improbable date. He undoubtedly belongs to the 
Rationalistic Period, the period when every department of 
learning received a philosophical treatment. But being born 
in the extreme west of India, he may not have been acquainted 
with, or may not have recognised, the Brahmanas and 
Upanishads, which, as we have seen before, were mostly 
produced among the nations of the Gangetic valley, who were 
widely separated by their learning, their customs, and even 
their form of religion from the Punjab Hindus. 

It would be foreign to our purpose to attempt even a brief 
review of Panini’s system of Grammar. The great discovery 
has been made in Europe in the present century that the tens 
of thousands of words in a language can be resolved to a 
small number of roots. This discovery was made in India 
three thousand years ago, before the time of Panini, and the 
great Grammarian resolves the Sanscrit language of his time to 
its simple roots. 

It was the knowledge of Sanscrit which enabled European 
scholars in the present century to discover the Science of 
Language ; and Bopp and Grimm, and a host of other learned 
scholars, have resolved the Aryan languages to their original 
roots, as Panini resolved the Sanskrit language to its roots in 
the dawn of Aryan history, when Athens and Rome were 
unknown ! 



CHAPTER VIII 


SANKHYA AND YOGA 

But the glory of the Rationalistic Period consists in the 
philosophy of Kapila and the religion of Buddha. Kapila and 
Buddha worked to some extent on the same lines. They both 
started with the great object of affording humanity a relief 
from the suffering which is the lot of all living beings. They 
both rejected with evident scorn the remedies which the Vedic 
rites pretended to offer, and called those rites impure, beeause 
connected with the slaughter of living beings. They both 
declared knowledge and meditation to be the means of salva- 
tion (see Sankhya Karika, 1 and 2). They both adopted the 
doctrine of transmigration from the Upanishads (Sankhya 
Karika, 45j, and declared that pious acts lead to higher states 
of life. And lastly, they both aimed at Nirvana (Sankhya 
Karika, 67), and the creed of the philosopher as well as of the 
reformer is agnostic. 

But here the parallel ends. Kapila, who probably lived a 
century before Buddha, started the system of philosophy, but 
meant it only as philosophy. He addressed himself to high 
thinkers and to speculative scholars. His philosophy knows 
nothing of sympathy with mankind in general, he did not go 
to the masses, he founded no society or class. Buddha came 
after him, and was probably born in the very town sancitified 
by the memory of the great philosopher. 1 Certain it is that 
he was well versed in the philosophy of Kapila, and obtained 
his principal tenets from that source. But he possessed, 
what his predecessor did not possess, a living, all-embrac- 
ing sympathy, a feeling for the poor, a tear for the 
bereaved and the sufferer. This was the secret of Buddha’s 
great seccess. For philosophy is barren if it is not true to its 
name, if it does not seek earnestly, and in a loving spirit, the 

i Buddha was bem in Kapilavastu, which, according to the Pal* 
Datha Vansa, was built by the sons of Ikshvaku, by the permission of 
the sage Kapila. 
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good of fellow-creatures, if it does not look with equal eye on 
the rich and the poor, on the Brahman and the Sudra. And 
the Sudra and the poor came to Buddha one by one for his 
loving sympathy and meek beneficence. Good men admired his 
high-souled piety, just men yielded to his theory of the equality 
of men, and all the world admired his pure system of morality. 
Thd tide of the new religion rolled onwards, and swept away 
in its course the inequality of laws and the inequality of castes. 
Three centuries after his death, the Emperor of Pataliputra, 
who ruled over the whole of Northern India, accepted the poor 
man’s religion, and proclaimed it as the religion of all India. 
And a living nation accepted the faith of the equality of men, 
such as the Hindus have never done again since they have 
ceased to be a living nation. 

Those matters, however, will be treated in future chapters, 
and we return therefore to the philosophy of Kapila, — “the 
first recorded system of philsophy” in the world, “the earliest 
attempt on record to give an answer from reason alone, to the 
mysterious questions which arise in every thoughtful mind 
about the orgin of the world, the nature and relations of man 
and of his future destiny .” 2 

The Sankhya Pravachana or Sankhya Sutra is ascribed to 
Kapila himself, but has probably been compiled or recast at a 
more recent age. An excellent edition of the work, with 
commentaries and translation, has been published by 
Ballantyne. The Sankhya Sara is composed by Vijnana 
Bhikshu, the commentator of Sankhya Pravachana. And 
lastly, the Sankhya Karika is an ancient and concise treatise on 
the subject in only seventy-two distichs, composed by Isvara 
Krishna, and commented on by Guadapada and Vachaspati. 
This small but excellent treatise has been translated into Latin 
by Lassen, into German by Windischmann and Lorinser, into 
French by Pantier and St. Hilaire, and into English by 
Colebrooke and Wilson, and recently by Davies. This small 
treatise will be our guide, specially as we have Davies’s 
valuable notes to help us. We have only to add that it is 
impossible to give our readers the barest skeleton of Sankhya 


2 Davies** Hindu Philosophy . 
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Philosopoy in a few pages, and that all we can do here is to 
notice a few essential principles of the system. 

To relieve mankind from the three kinds of pain,' viz., (1) 
bodily and mental, (2) natural and extrinsic, (3) divine or 
supernatural, is the object of Kapila’ s philosophy. Vedic rites 
are inefficacious, because they are impure, and are tainted with 
the slaughter of living beings ; the complete and final 
emancipation of the soul is secured by knowledge alone. 

Nature and Soul are eternal and self-existent. From nature 
( Prakriti ) is produced the intellect, the consciousness, the five subtle 
elements, the five grosser elements, the five senses af perception, the 
fi veforgans of action, and the mind, ( Purusha ) produces nothing, 
but is only linked with Nature, with the corporeal body, until 
its final emancipation. Kapila does not accept the orthodox 
opinion of the Upanishads that all souls are portions of the 
Universal Soul. He asserts that each Soul is separate, and has 
a separate existence after its emancipation from the bonds of 
Nature. 

It will be seen that according to Kapila everything except 
Purusha, or soul, is derived from Prakriti, or primordial matter, 
and is therefore material. Not only the elements and the 
senses and the organs of action, but the mind, the 
consciousness, and the intellect are results of matter, of “mind 
■stuff,” as European philosophers call it. Kaplia only differs 
from modern materialistic philosophers in asserting that there 
is a soul, independent of matter and eternal, though for a time 
linked with matter. 

It is necessary to clearly understand the distinctions 
between the senses, the organs, the mind, the consciousness, 
the intellect, the elements, and the soul, in order to grasp the 
mental philosophy of Kapila. 

The five senses simply observe, i, e., receive impressions ; 
the five organs of action, the voice, hands, feet, &c., act 
according to their functions tS. K. 28). The mind ( memos ) is 
not what is implied by the English word, but is only a sense 
organ (S. K. 27) ; it is the sensorium commune, it simply arranges 
the impressions and presents them to consciousness. Conscious- 
stess (S. K. 24) individualises those impressions as “mine.” 
And the intellect distinguishes and discriminates (S. K. 23), 



SANKHYA AND YOGA 


*49 


and forms them into ideas. It will thus be seen that the 
distinctions made between the senses, the manas the 
consciousness, and the intellect are real distinctions in the 
functions of the mind. In the language of European 
philosophy, manas receives the sensations and makes them 
actual perceptions ; consciousness individualises them as 
‘‘mine,” and intellect turns individualised perceptions into 
“concepts or judgments,” in the language of W. Hamilton. 

Hindu commentators love to describe this mental operation 
in a poetic garb. “As the headman of the village,” says 
Vachaspati, “collect the taxes from the villagers and pay them 
to the gevernor of the district, as the Ipcal governor pays the 
amount to the minister, and the minister receives it for the use 
of the king, so the manas, having received ideas from the 
external organs, transfers them to consciousness, and 
consciousness delivers them to the intellect, the general 
superintendent, who takes charge of them for the use of the 
sovereign, Soul.” Such metaphorical descriptions should not 
disguise from us the strictly scientific nature of the distinctions 
made, — distinctions which are recognised by European philoso- 
phers as well as by Hindu thinkers. “Sensation proper,” says 
Morell in his Elements of Psychology, “is not purely a passive 
state, but implies a certain amount of mental activity.” A 
clock, for instance, may strike within our hearing, and yet we 
may be perfectly unconscious of the fact if we are absent- 
minded, i. e., if our mind is not sufficiently active to catch the 
sensation ; and this mental activity, which has no special name 
in European philosophy, is the manas of Kapila. 

It shows no ordinary philosophic acumen in Kapila to have 
declared, at a time when the functions of the brain were still 
imperfectly understood, that manas, the consciousness or 
ahankara, and even the intellect or buddhi, were material in their 
origin. More than this, Kapila declares that the elements 
proceed from consciousness. Kapila herein seems to anticipate 
the philosophy of Berkely and Hume, that objects are but 
permanent possibilities of sensations ; and he agrees with Kant 
that we have no knowledge of an external world except as by 
the actions of our faculties it is represented to the soul, and 
take as granted the objective reality of our sense perceptions. 
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It will be observed that Kapila is not content with 
enumerating the five gross elements, either, air, earth, fire, and. 
water, but adds the five subtler principles, sound, tangibleness,, 
odour, visibility, and taste. What are we to understand by 
the statement that those subtler principles have an 
independent existence ? “The doctrine of Kapila seems to be, 
that in hearing, the ear has a relation not only to the ether, 
but to the subtler principle which underlies it, a dim apprehen- 
sion of the truth that hearing depends not only on some 
channel of communication between the ear and the source of 
sound, but on some modification of the material element, 
through which the sound is conducted.” 3 

Kapila recognises only three kinds of evidence, viz.. Percep- 
tion, Inference, and Testimony (S. K. 4). The Nyaya or 
Logical school recognises four, — dividing Kapila’s perception 
into Anumana or perception, and Upamana or analogy. The 
Vedantic school adds a fifth, which is called Arthapatti , an 
informal kind of presumption : “Devadatta does not eat by 
day and yet is fat ; it is presumed, therefore, that he eats by 
night.” 

Kapila will admit nothing which cannot be known by his 
three kinds of evidence. He rejects all inner ideas. And as 
neither Perception, nor Inference, nor reliable Testimony, 
presents to him the idea of an external Author of all things, 
the Supreme Diety is not admitted by him as knowable by his 
philosophy. 

Kapila, however, believes in causation ; eat — karyam — 
aeat — akaranat ; what exists must have been caused, as there 
can be no existence without cause (S. K. 9). He also appeals 
to the observation of mankind that cause and effect imply 
each other, and ends by stating that an effect is identical 
with cause. 

The three gunas, or constitutent elements of nature sattia 
(goodness), rajas, (passion), and lamas (darkness) form an 
important part of all Hindu philosophy, and find a place in 


3 Davies, p. 72. 
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Kapila’s tS. K. 11). The ywnas are only a hypothesis which 
accounts for the manifest differences in the conditions of all 
formal existences. 

Kapila argues the prodution of all formal existences form 
Prakriti or Nature on five different grounds (S. K. 15). 
Firstly, specific objects are finite in their nature and must have 
cause. Secondly, different things have common properties and 
must be different species of the primary genus, Thirdly, all 
things are in a constant state of progression, and show an 
active energy of evolution which must have been derived from 
a primary source. Fourthly, the existing world is an effect, 
and there must be a primary cause. And fifthly, there is an 
undividedness, a real unity in the whole universe, which argues 
a common origin. On these grounds Kapila argues that all 
formal existences have been produced from Prakriti or pri- 
mordial matter. 

All except Purusha or Soul. And his reasons for the 
separate existence of soul also deserve mention. The first is 
the celebrated argument of design, but Kapila uses it differently 
from modern theologians. Matter has been apparently 
collected and arranged with a Design, but this proves, according 
to Kapila, not a Designer, but the existence of soul, for which 
the things must have been arranged (S. K. 17). As a bed, 
argues Gaudapada, which is an assemblage of bedding, props, 
cotton, coverlet, and pillows, is for another’s use, not its own, 
even so this world, which is an assemblage of the five elements, 
is for the use of the soul. Secondly, Matter furnishes materials 
for pleasure and pain ; hence sentient nature, which feels 
pleasure and pain, must be different from it. Thirdly, there 
must be a superintending force. Fourthly, there must be a 
nature that enjoys. And the fifth argument is Plato’s argu- 
ment that the yearning for a higher life points to the possiblity 
of gaining it. These are Kapila’s arguments for the existence 
of soul independent of matter, but he will not believe in one 
soul, but asserts and gives reason for believing that the souls 
of different beings are different, not one (S. K. 18). Here he 
goes counter to the Upanishads and to the Vedantic school, 
which is based on the Upanishads. 

The vital actions of living systems are ascribed to certain 
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subtle forces, and are generally described in Hindu philosophy 
as the five vital “airs.” It was these subtle forces which were 
supposed to cause respiration, exertion, digestion, the circula- 
tion of blood, and the sensibility of the skin. 

We have already said that Kapila borrowed the doctrine 
of transmigration of souls from the Upanishads. And having 
borrowed this idea, he had to suit it to his own system of 
philosophy. The soul, according to Kapila, is so passive that 
the individuality of a man is scarcely stamped on it. The 
intellect, the consciousness, and the manas, all belong to the 
meterial part of a man. Hence Kapila was constrained by his 
own rigid reasoning to assume that something more than the 
soul migrated, that a subtle body, consisting of the intellect, 
the consciousness, and the manas and the subtle principles, 
migrated with the soul (S. K. 39 and 40). And this idea of a 
subtle body, the linga sarira, runs through the whole Hindu 
Philosophy, and Manu says (XIII, 16) that a subtle body 
envelops the souls of the wicked, that they may suffer the 
torments of hell. The religious systems of all nations furnish 
something analogous to this idea, and the notion of a linga 
sarira is accepted by the Hindus as the doctrine of the 
resurrection of the body is accepted by all Christian nations. 
This linga saria forms the personality of an individual, and 
ascends to a higher region or descends to a lower with the soul, 
according to the virtues or vices commited in this life (S. K. 
44). The different regions are ( 1) that of Pisachas, (2) that of 
Rakshasas, (3) that of Yakshas, (4) that of Gandharvas, (51 
that of Indra (sun), ( 6 1 that of Soma (moon), (7) that of the 
Prajapatis, the abode of the Fathers and Rishis, and (81 that 
of Brahma, the highest heaven. Besides these eight superior 
orders of beings, there are five inferior orders : (1) domestic 
quadrupeds, (21 wild quadrupeds, (3) birds, (4) reptiles, fishes, 
and insects, and (51 vegetables and inorganic bodies. Man 
stands alone between the eight superior orders and the five 
inferior orders (S. K. 53). The quality of eatlva prevails in 
the superior orders, of rajas in man, and of tamas in the lower 
orders (S, K. 54). A man, according to his actions, may 
descend to a lower or higher order, or be born again as man 
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of some caste or orther. When the soul is finally rid of the 
linga sarira, it is finally emancipated. 

It is the knowledge which the soul acquires through its 
union with nature that leads to its final emancipation. “As a 
dancer having exhibited herself on the stage ceases to dance, 
so does nature cease when she has made herself manifest to 
soul” (S. K. 59). 

Even after the soul has obtained comple knowledge it 
resides for a time in the body, “as a potter’s wheel continues 
to revolve from the force of the previous impulse.” This is 
the Nirvana of Buddha, a state of quietude, when perfect 
knowledge has been gained, when all passions have been 
rsestrained, all desires have been checked, and the entlightened 
soul awaits its final emancipation. That separation of soul and 
matter comes at last. Nature ceases to act, as her purpose has 
been accpmplished, and the soul obtains an abstraction from 
matter, and both continue to exist eternally isolated from each 
other, and independent (S. K. 68). 

Such is the barest outline of Sankhya Philosophy. The 
letest German philosophy, the system of Schopenhauer (1819) 
and Von Hartmann (1869), is “a reproduction of the 
philosophic system of Kapila in its materialistic part, presented 
in a more elaboaate form, but on the same fundamental lines. 
In this respect the human intellect has gone over the same 
ground that it occupied more then two thousand years ago ; 
but on a more important question it has taken a step in 
retreat. Kapila recognised fully the existence of a soul in man, 
forming indeed his proper nature, — the absolute ego of Fichte, 
— distinct from matter and immortal ; but our latest 
philosophy, both here and in Germany, can see in man only a 
highly developed physical organisation. ‘AH external things,* 
says Kapila, ‘were formed that the soul might know itself and 
be free,’ ‘The study of psychology is vain,’ says Schopenhauer, 
‘for there is no Psyche.’ ” 4 

The great want of Kapila’s philosophy as a creed for the 
people was its agnosticism,— and the Yoga system of 
philosophy sought to remove this want. It is ascribed to 


4 Davies, Preface to Hindu Philosophy. 
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Patanjali, who, according to Goldstucker, lived in the 
second century before Christ. All that we know of the life 
and history of Patanjali is that his mother was called Gonika, 
as he himself tells us, and that he resided for a certain time in 
Kashmira, a circumstance which may have led to his great 
grammatical commentary having been preserved by the kings 
of that country. Patanjali calls himself Gonardiya, or a native 
of Gonarda, a place in the eastern part of India. 

Wc have seen before that Katyayana attacked Panini’s 
grammar about the fourth century b. c., and Patanjali’s 
greatest work was his Mahabhasya or Great Commentary, in 
which he defended Panini. and left a monument of his 
profound erudition. The Yoga system of philosophy is also 
ascribed to him, and it is quite reasonable to suppose that the 
great defender of Panini also sought to popularise Kapila 
among his countrymen by adding to his cold and agnostic 
philosophy the doctriue of faith in a Supreme Deity, as well as 
some mystic practices and meditation by which final emancipa- 
tion (it was believed) could be obtained. 

The work ascribed to Patanjali — the Toga Sutra — has 
been edited and translated into English by Rajendra Lala 
Mitra, who also gives a brief abstract of its contents in his 
preface. As a system of philosophy the Yoga has no value 
by the side of Sankhya, and our account of it will therefore 
be brief. And the learned translator of the Yoga Sutra will 
be our guide in our brief account of the system. 

The -Yoga Sutra comprises 194 aphorisms, divided into 
four chapters. The first chapter is called Samadhi Pada, and 
contains 51 aphorisms treating of the nature of meditation. 
The second chapter consists of 55 aphorisms, and is called 
Sadhana Pada, and treats of the practices and exercises 
required in meditation. The third chapter is called Vibhuti 
Pada and treats in 55 aphorisms, of the occult powers which 
may be acquired. The fourth chapter is called Kaivalya Pada 
and treats in 33 aphorisms of the isolation and detachment 
of the soul from all worldly ties, which is the ultimate object 
•of meditation. 

In the first chapter Toga is derived from Tuj, “to join” 
or “to meditate,” and this meditation is possible only by the 
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-suppression of the functions of the mind. By constant exercise 
and by dispassion the functions of the mind may be suppressed, 
and Yoga, conscious or unconscious, may be attained. The 
latter form of Yoga is higher than the former, and is devoid 
even of deliberation or joy, egoism or the exercise of reason. 

Devotion to God hastens the attainment of this coveted 
state of mind. The conception of God or Isvara is that of a 
Soul untouched by affliction, works, deserts, and desires. 
In Him “the seed of the Omniscient attains infinity,” and He 
*‘is the instructor of even all early ones, for He is not limited 
by time” {Yuga Sutra, 1,25 and 26). The sacred syilable om 
indicates the Deity. 

Disease, doubt, worldly-mindedness, &c., are obstacles to 
the attainment of Yoga, but these may be overcome by concen- 
tration of the mind, by benevolence, by indifference to happi- 
ness or misery, and even by the regulation of the breath. 
The chapter ends with a description of various kinds of Yoga. 

The second chapter details the exercises necessary for the 
performance of the Yoga. Asceticism, the muttering of a 
mantra, and devotion to God, are the earliest exercises. 
These overcome all afflictions like ignorance, egoism, desire, 
and aversion or ardent desire to live. These are the motives 
to work, and works must bear their fruits in subsequent births. 
Wc shall see hereafter that this is the Buddhist theory of 
Karma , about which so much has been written. The object of 
Yoga is to devise means to abstain from works, and so pre- 
clude future births. 

We have then the Sankhya definition of the soul and the 
intellect ; knowledge finally severs the eonection between the 
two, and thenceforward the soul is free, and an end is put to 
future births and suffering. Knowledge passes through seven 
stages before it is perfect, and eight means (which remind one 
of the eight-fold path of the Buddhists) are prescribed, by 
which this perfect knowledge can be obtained. The first way 
is abstaining from evil actions, slaughter, falsehood, theft, 
incontinence, and avarice and the second consists of an 
obligation to perform certain acts, purification, contentment, 
penance, study, and devotion to God. These two means are 
Prescribed for all, householders and ascetics alike. Then 
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come the duties special to Yogins. The third is assuming: 
special postures for meditation ; the fourth is regulation of the 
breath ; the fifth is the abstraction of the organs from their 
natural functions ; and the sixth, seventh and eight are 
steadfastness ( Dharana ), contemplation ( Dhyana ), and 
meditation ( Samadhi ), which three are essential constituents 
of Yoga itself. When these three are united, Samayama follows, 
and results in the acquisition of occult powers. 

The occult powers, or Sidahie, described in the third 
chapter are indeed wonderful ! One may know the past and 
the future, make himself invisible to men, observe the details 
of what is passing in distant regions or in the stars and 
planets, converse with spirits, travel in the air or through water, 
and acquire various superhuman powers ! The noble philo- 
sophy of Kapila was trailed through dirt and mire as soon as 
it was blended with popular superstitions ! 

But these occult powers are not the final objects which a 
Yogin seeks. The ultimate isolation of the soul is the final 
object of the Yogin, and this is discussed in the fourth and 
last chapter. We come back now to the theory that all works, 
all sensations and impressions on the mind, bear their fruit 
in future births. A discussion ensues regarding the nature of 
sensations and perceptions, of the intellect, and the soul, and 
the distinctions are much the same as in Sankhya philosophy. 
Having explained these distinctions, Pantanjali concludes by 
saying that perfect knowledge sweeps away all residue of 
former works (IV, 28-30), and the moment at last arrives 
when the three qualities become defunct, and the soul abides 
solely in its own essence. This emancipation of the soul is 
the object of Yoga (IV, 33), it is absolute and eternal, and 
the soul which has attained it remains free for evermore. 

It will thus be seen that as a system of philosophy Yoga 
is valueless ; all its fundamental maxims about the soul and 
intellect and sensations, about the transmigration of souls and 
their eternity and final emancipation by knowledge, are those 
of Sankhya Philosophy. In fact, Patanjali tried to blend the 
idea of a supreme Diety with the Philosophy of Kapila ; but 
unfortunately he also mixed up with it much of the superstition 
and the mystic practices of the age ! Or rather we are inclined 
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to hold that the great Grammarian founded a pure theistic 
system of philosophy, which has since been mixed up with 
much of popular superstitions and mystic rites, and the result 
is the Yoga Sutra as we find it now. In still later times the 
philosophy of the Yoga system has been completely lost sight 
of, and the system has degenerated into cruel and indecent 
Tantrika rites, or into the impostures and superstitions of the 
so-called Yogins of the present day. 



CHAPTER IX 


NY AY A AND VAISESIKA 

Gauttma 1 is the Aristotle of India, and his system of Nyaya 
is the Hindu Logic. His date is unknown, and he is said to 
■.have married Ahalya. He lived no doubt in the Rationalistic 
.'Period, but probably a century after Kapila, The Nyaya 
sutra , which is ascribed to him, is divided into five books, each 
divided into two ‘’days” or diurnal lessons, and these are again 
•divided into articles, and each article consists of a number of 
Sutras. Nyaya is still a favourite study in India, and we have 
seen students from Kashmir and Rajputana and Northern 
India attending the celebrated Nyaya schools in Navadvipa in 
Ben gal, living in the houses of their teachers, and pursuing 
their studies for years together, in the very same way in which 
-students among the Magadhas and Angas and Kosalas and 
Videhas pursued the studies when Gautama, the logician, lived 
and taught 1 Everything else has ehanged in India, but ancient 
traditional learning is still handed down in tola from generation 
•to generation in the same ancient method. The spirit of the 
time, however, has told on these time-honoured institutions ; 
the mass of students turn away from these secluded seats of 
learning to schools and universities ; the founders of tola get 
scarcely enough to live upon, and travel from place to place to 
seek the bounty of well-disposed men ; and the number of 
students is getting fewer year by year. Nevertheless, with 
their wonderful loyalty to the past, Hindu pandits and Hindu 
students still adhere to this ancient system of teaching, of 
-which we have given a brief account before from the Dharma 
Sutras ; and it is to be hoped this relic of the past will yet 
-.survive modern changes and innovations. 

The Nyaya system starts with the subjects to be discussed. 


i One must be careful to distingush Gautama the earliest Sutrakara 
from Gautama the Logician* And we have a third Gautama still, — the 
lounder of Buddhism. 
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These are (1) Pramana, proof, and (2) Prameya, or the thing 
to be proved. These are the principal subjects, while there are 
fourteen subsidiary subjects, viz., (3) Doubt, (4) Motive, (5) 
Instance or Example, (6) Determined truth, (7) Argument 
or Syllogism, (8) Confutation, (9) Ascertainment, (10) 
Controversy, (11) Jangling, (12) Objection, (13) Fallacy, (14) 
Perversion, (15) Futility, and (16) Controversy. 

Proof, as we have said before, is of four kinds : Perception, 
Inference, Analogy, and Verbal Testimony. Cause ( Karan •) 
is that which necessarily precedes an effect, which could: not be 
without the cause ; and effect ( Karya ) is that which necessarily 
ensues and otherwise could not be . For the relation of cause 
and effect, the connections might , be twofold, — simple 
conjunction (San jog a), and constant relation (Samavaya). 
Hence cause may be of three kinds : (1) Immediate and direct, 
as the yarn is of cloth ; (2) Mediate or indirect, as the 
weaving is of cloth ; and (3) Instrumental, as the loom is of 
cloth. 

The things to be 'proved, the objects of knowledge, are 
U) Soul, (2) Body, (3) the Senses, (4) the Objects of Sense, (5) 
Intellect, (6) Manas, (7) Production, (8) Fault, (9) Transmigra- 
tion (10) Fruit or Retribution, ill) Pain, (12) Emancipation. 

The soul is different in each person, and is separate from 
the body and the senses, and is the seat of knowledge. Each 
individual soul is infinite and eternal, and transmigrates accord- 
ing to the works performed in life. So far we see an agree- 
ment with Kapila’s philosophy, But the Nyaya adds that 
the Supreme Soul is one, the seat of enternal knowledge, and 
the maker or former of all things. The body is earthly, the 
five external senses are also material, and the manas is the 
organ of the senses. The reader will mark here how far the 
Nyaya system, and indeed every system of Hindu Philosophy, 
is indebted to Sankhya Philosophy, which may justly be called 
the basis of Hindu Philosophy. 

Intellect is two-fold, including memory and concept. A 
concept is true if derived from clear proof, and is wrong if not 
derived from proof. Similarly, memory may be right or 
wrong. The objects of sense are odour, taste, colour, touch, 
and sound. . 
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Production or action is the cause of virtue or vice, of merit 
or demerit ; and the only motive to action, as we are told by. 
European philosophers also, is the desire to attain pleasure or 
to avoid pain. 

Transmigration is the passing of the soul to successive 
bodies. Pain is the primary evil, and there are twenty-one 
varieties of evil which are causes of pain. The soul attains its 
emancipation by knowledge and not by action. 

The speciality of Nyaya is its development of inference by 
the construction of a syllogism, and, as Davies states, “the 
right methods of reasoning have been discussed with as much 
subtlety as by any of the Western logicians.” We quote below 
an instance of Hindu syllogism : — 

1. The hill is fiery. 

2. For it smokes. 

3. Whatever smokes is fiery, as a kitchen. 

4. The hill is smoking. 

5. Therefore it is fiery. 

The Hindu syllogism therefore consists of five parts, which 
are called (1) the proposition ( Pratijna ), (2) the reason (hetu 
or apadesa ), (3) the instance ( udaharana or nidaraana), (4) 
the application of the reason ( upanaya ), and (5) ’the 
conclusion ( nigamana. ). If the first two or the last two parts 
be omitted, it becomes a perfect syllogism of Aristotle. The 
question therefore arises. Is the coincidence purely accidental, 
or did one nation get some hint from another ? Comparing 
dates, we are disposed to say of this as of many other sciences. 
The Hindus invented logic, the Greeks perfected it. 

Among the many technical terms in use in Hindu logic, 

■ Vyapti and Upadhi are the most important. Vyapti means 
invariable concomitance, — the connection in the major premiss 
of Aristotle’s syllogism. “Whatever smokes is fiery,” — this 
invariable concomitance is Vyapti. As Sankara Misra argues, 
“It is not merely a relation of co-extension. Nor is it the 
relation of totality. For if you say that invariable concomitance 
is the connection of the middle term with the whole of the 
major term, such connection does not exist in the case of 
smoke (for smoke does not always exist where there is fire). 
We proceed then to state that invariable concomitance is a 
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connection requiring no qualifying term or limitation. It is an 
extensiveness co-extensive with the predicate. In other words, 
invariable concomitance is invariable co-inherence of the 
predicate .” 2 

On the other hand, the qualifying term or limitation is 
called Upadhi. Fire always underlies, smoke, but smoke does 
not invariably accompany fire. The propositon, therefore, 
that smoke accompanies fire requires a qualifying condition, — a 
limitaion, — an Upadhi , viz., that there must be moist fuel. 

Logic is a fuvourable study with learned Hindus, and 
neither the Ancient Greeks, nor the Medieval Arabs, nor the 
European schoolman of the Middle Ages displayed more 
acuteness and subtlety in reasoning, or more rigid and scientific 
strictness in their discussions, than is witnessed in the 
numerous works of the Hindus on Logic. 

Kanada’s atomic philosophy is supplementary to Gautama’s 
logic, as the Yoga is supplementary to' the Sankhya, and 
therefore need not detain us long. The cardinal principle of 
Kanada is that all material substances are aggregates of 
atoms. The atoms are eternal, the aggergates only are 
perishable by disintegration. 

The mote which is visible in the sunbeam is the smallest 
perceptible object. But being a substance and an effect, it 
must be composed of what is less than itself ; — the ultimate 
atom only is not a compound, but is simple. 

The first compound is of two atoms ; the next consists of 
three double atoms, and so on. The mote visible in the sun- 
beam is thus a compound of six atoms. In this way to earthly 
atoms acting under an unseen law, adrishta, (and not under 
the will of God, which is unknown in Kanada’s philosophy), 
constitute a tertiary atom ; four tertiary atoms make a quarter- 
nary atom j and so on to gross, grosser, and grossest masses 
of earth. In this manner the great earth is produced, the 
great water is thus produced from aqueous atoms, great light 
from luminous atoms, and great air from aerial atoms. 

Kanada recognises seven categories of objects (padartha), 

a Gough’s Translation. Quoted in Monier Williams’ Indian Witdom . 
P- 73- 
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viz., (1) Substances, (2) Quality, (3) Action, (4) Community, 
(5) Particularity, (6) Coherence, and (7) Non-existence. 

Under the first of these categories, the nine substances of 
Kanada are (1) Earth, (2) Water, (3) Light and (4) Air, all 
eternal in atoms, but transient and perishable in aggregates. 
Next is (5) Akaaa or Ether, which transmits sound, and which 
has no atoms, but is infinite, one, and eternal. (6) Time and 
(7) Space similarly are not material, and therefore are not 
compounded of atoms. They are infinite, one, and eternal. 
The last two in the category are (8) Soul, and (9) Manas or 
the Internal Organ. Light and heat are considered as only 
different forms of the same essential substance. Akasa or ether 
conveys sound ; and Manas or the internal organ is supposed 
to be extremely small, like an atom. 

The second category. Quality, embraces seventeen varieties 
or qualities of the nine substances enumerated above. The 
qualities are colour, savour, odour, tangibility, number, exten- 
tion, individuality, conjunction, disjunction, priority, poste- 
riority, intellections, pleasure, pain, desire, aversion, and 
volition. 

The third category. Action, is divided into five kinds, up- 
ward and downward movement, constraction, dilation, and 
general'motion. 

The fourth category. Community, is the source of our 
notion of genus. It denotes qualities common to many objects, 
and also denotes species. These genera and species have a 
real and objective existence according to Kanada, but not 
according to the Bauddhas, who affirm that individuals only 
have existence, and that abstractions are unreal conceptions. 
“It is the quarrel revived in the Realist and Nominalist 
theories of the mediaeval schoolmen.” 3 

The fifth category, Particularity, denotes simple objects, 
devoid of community. They are soul, mind, time, place, the 
ethereal element, and atoms. 

The sixth category. Coherence (the samavaya of Gautama’s 
philosophy), is connection between things which must be 
connected so long as they exist, as yarn and cloth. 


3. Davies, p. 131. 
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The seventh category, Non-existenee, is either universal or 
mutual. 

It will be seen from the above brief account that the 
Vaisesika system of Kanada, in so far as it is an original 
system, is physics more than philosophy. It was the first 
attempt made in India to inquire into the laws of matter and 
force, of combination and disintegration. 

In every system of Hindu Philosophy (except Vedantismy 
matter is supposed to be eternal, and distinct from soul. The 
Vedantists alone regard matter as the manifestation of the 
One Supreme Soul who comprises and Is himself all. Of this, 
system we will speak in the next chapter. 



CHAPTER X 


PORVA Ml MANS A AND VEDANTA 

We now come to the last two systems of the philosophy of 
the Hindus, the Purva Mimansa of Jaimini and the Uttara 
Mimansa of Badarayana Vyasa. To the historian of India 
they are of the utmost importance and value. For the Mimansa 
schools represent the conservative phase of the Hindu mind 
at a time when philosophers and laymen were alike drifting 
towards agnostic and heterodox opinions. Sankhya philosophy 
led away hosts of thinking men from the teachings of the 
Upanishads on the Universal Soul ; and the Buddhist religion 
was embraced by many of the lower classes as a relief from 
caste inequalities and elaborate Vedic rites. Against this 
general movement of the day the Mimansa schools made a 
stand. The Purva Mimansa insisted on those Vedic rites and 
practices which modern philosophers had come to regard as 
useless or even as unholy ; and the Uttara Mimansa proclaimed 
the doctrine of the Universal Soul which the Upanishads had 
taught before, and which continues to be the cardinal doctrine 
of Hinduism to this day. 

The controversy, or rather the division in opinion, went 
on for centuries, but orthodoxy prevailed in India in the end. 
The great Kumarila Bhatta, who lived in the seventh century 
after Christ, wrote his celebrated Vartika or commentary on 
the Purva Mimansa Sutras, and was the most redoubted 
champion of Hinduism, and the most uncompromising 
opponent of Buddhism. He not only vindicated the ancient 
rites of the Vedas, he not only proclaimed against the heterodox 
opinions of the Buddhists, but he denied them any considera- 
tion even when they happened to agree with the Veda. 

The Uttara Mimansa too had its champion,— and a greater 
man than Kumarila rose, two centuries later, in the celebrated 
Sankaracharya. Sankara’s great commentary is known as the 
Sariraka Mimansa Bhasya. He was born in 788 a. d., and 
therefore wrote and preached in the first half of the ninth 
century. 
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Thus both Kamarila and Sankaracharya belong to the 
Puranic Period, but they finally secured the triumph of that 
•orthodox philosophy which was based on the Brahmanas and 
Upanishads. The history of philosophy in India is the history 
of the Hindu mind ; and an account of the systems of 
Philosophy which took their rise in the Rationalistic Period 
would not be intelligible, unless we indicated, however briefly, 
the bearings of these systems on the later history of the 
nations. 

The Sutras of the Purva Mimansa are ascribed to Jaimini, 
and are divided into twelve lectures and sub-divided into sixty 
-chapters. The Sutras have an old commentary by Sahara 
Svami Bhatta. Kumarila Bhatta came later on the stage, and 
his commentary, as we have stated before, marks a new epoch 
in the history of this school, and has been respected by a host 
of succeeding commentators. 

Jaimani’s Sutras, as stated before, are divided into twelve 
lectures. The first lecture treats oi the authority of enjoined 
duty. The varieties of duty, supplemental duties, and the 
purpose of the performance of duties are treated in the second, 
third, and fourth chapters. The order of their performance is 
considered in the fifth, and the qualification for their perfor- 
mance is treated in the sixth. These completes the first half 
■of the Sutras. 

The subject of indirect precept is treated in chapters seven 
and eight. Inferable changes are discussed in the ninth, and 
exceptions in the tenth chapter. Efficacy is considered in the 
eleventh chapter, and the work closes with a discussion of 
co-ordinate effect in the twelfth chapter. 

These are the principal topics of the Purva Mimansa Sutras, 
but a great many other matters are introduced, which are very 
interesting. 

In the very first lecture we are told that the Vedas are 
eternal and revealed. They had no human origin, because no 
human author is remembered. This eternal and superhuman 
Veda consists of two parts. Mantra and Brahmana. Mantras 
are distinguished under three designations, viz., (.1) those in 
metre are Rik, (2) those chanted are Saman, and (3) the rest 
-are Yajush. Generally, a Mantra is a prayer or invocation ; 
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a Brahmana is a precept directing religious observances, and 
the Brahmanas include the Upanishads. 

After the Veda, which is Surti, comes the Smriti, or works- 
composed by holy personage*, and possessing authority as 
grounded on the Veda. Smriti includes the Dharmasastras 
(the Dharma Sutras of the Rationalistic Period), comprising 
the institutes of civil and religious law. 

Besides the Dharma Sutras, we are told of the Kalpa Sutras, 
also composed by authors conversant with the Veda. The- 
Kalpa Sutras are not a part of the Veda, and have no authority 
except as is derived from the Veda. The reader will mark the 
broad line of demarcation which ancient Hindus have drawn 
between the Brahmana literature, which is considered revealed 
and eternal, and the Sutra literature, which is ascribed to- 
human authors, and has no independent authority. The 
priority of the Brahmana literature, may fairly be inferred from 
this. 

Sacrifice (Yaga) is the act of religion most inculcated in the- 
Veda, and consequently most discussed in the Mimansa. 
Three ceremonies are mentioned as types of the rest : they are 
the setting up of the sacrificial fire, the presenting of an obla- 
tion, and the preparation of the Soma. Various curious- 
questions are raised and discussed and answered with regard 
to sacrifices. One very remarkable example will suffice. 

At certain sacrifices the votary is told to bestow all his 
property on the officiating priests. The question is raised 
whether a king should give up all lands, including pasture 
lands, highways, and sites of lakes and ponds. The answere 
is that a ki n 8 ho* not property in the land and cannot bestow it.. 
His kingly power is- for the government of the realm, but the 
right of property is not thereby vested in him, else he would 
have property in house and lands appertaining to his subjects. 
The lands of a kingdom cannot be given away by a king, but a 
house or field acquired by purchase, &c., may be given away. 

SImiliarly, the question of self-immolation on fire, the 
question of performing sacrifices to injure others, and various 
similar questions are discussed with considerable acumen and 
closeness of reasoning. As Colebrook remarks, the logic of 
the Mimansa is the logic of the law. “Each case is examined 
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and determined upon general principles, and from the cases 
decided the principles may be collected. A well-ordered 
arrangement of them would constitute the philosophy of the 
law ; and this is in truth what has been attempted on the 
Mimansa.” 

To return to the subject of sacrifices, which is the all- 
pervading subject of the Purva Mimansa, we are told that the 
full complements of persons officiating at a great ceremony is 
seventeen, viz., the sacrificer and sixteen priests. On occasions 
of less solemnity four priests only are ebgaged. 

The number of victims varies according to the nature of the 
sacrifice. At an Aavamehda sacrifice thiCre must be not fewer 
than 609 victims of all kinds, tame and wild, terrestrial and 
aquatic, walking, flying, swimming, and creeping things ! 

The cardinal idea of the Mimansa is to teach man his Duty, 
Jaimini commences his Mimansa with the enunciation of Duty, 
the only topic he has to propound. “Now then,” he begins, 
“the study of Duty is. to be commenced. Duty is a purpose 
which is inculcated by a command. Its reason must be 
inquired.” But his idea of Duty is extremely limited, it consists 
in the proper performance of Vedic rites and practices. Purva 
Mimansa Philosophy is therefore merely a philosophy of 
Vedic rites. 

In his anxiety to insist on ancient Vedic rites and practices. 
Jaimini has forgotten to speak of Vedic faith and belief ! As 
Banerjea says in his Dialogues on Hindu Philosophy. 
Jaimini “urges the consideration of Duty without caring for 
any to whom it may be due." While insisting on the eternity 
of the Veda, as Sabda or the Word, he has made no mention 
“of any co-eternal Intelligence uttering or revealing it.” While 
enjoining the performance of the sacrifices inculcated in the 
Brahmanas, he has nothing to say of the Universal Soul of the 
Upanishads. The philosophy of Jaimini has, therefore, 
although orthodox, been stigmatised as agnostic, and even 
Sankaracharya admits that God is not deducible from this 
philosophy. 

A supplementary system of philosophy was therefore called 
for and the Uttara Mimansa or Vedanta supplied this want. 
It is the Vedanta which tells us of the Suprems Being, the 
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Universal Soul, the Pervading Breath, as the Purva Mimanya 
speaks of rights and sacrifices. The Vedanta is the direct 
outcome of the Upanishads, as the Purva Mimansa is the 
outcome of the Brahmanas. The very first aphorism of the 
Vedanta substitutes Brahman or God for Dharma or Duty. 
The two schools of Mimansa taken together represent orthodox 
Vedic Hinduism, — Hinduism in rites and observances, and 
Hinduism in its belief. The two schools taken together are an 
answer to Buddhist heretics who ignored Vedic rites and 
ignored a Supreme Being. The two schools together are an 
answer to the agnostic Sankhya system of philosophy, and to 
other systems which proclaim matter eternal. The two schools 
together form the basis of true Hinduism. 

The Sariraka Mimansa Sutra or Brahma Sutra is attributed 
to Badarayana Vyasa. It refers to the doctrines of Kapila, 
and the Yoga of Patanjali ; and also to the Atomic theory of 
Kanada, which is itself a sequel to the Nyaya of Gautama. 
There is reference also to Jaimini, and to the sects of Jainas, 
Bauddhas, and Pasupatas ; and altogether the Brahma Sutra 
is undoubtedly the latest of the six schools of philosophy, and 
could not have been compiled very long before the Christian 
Era. 

The Vedanta adopts the syllogism of Nyaya, with the 
obvious improvement of reducing its five members into three, 
as in the syllogism of Aristotle. Colebrooke thinks this 
improvement was bestowed from the Greeks, which is very 
likely. 

Badarayana’s Brahma Sutra is divided into four lectures, 
and each lecture is subdivided into four chapters. Anything 
like a complete analysis of this work is impossible within our 
limits, and we must therefore glean a few leading tenets from 
Colebrooke’s excellent analysis, to which we refer those of 
our readers who wish to have an adequate idea of the subject. 

The Uttara Mimansa opens precisely as the Purva Mimansa 
announcing its purport in the very some terms, only substi- 
tuting Brahman or God for Dharma or Duty. The author 
then confutes the Sankhya doctrine of Nature being the 
material cause of the universe, and declares a Sentient Rational 
Being to be the first Cause. That Supreme Being is the 
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material as well as the efficient cause of the universe. To 
Him meditation should be directed, and on Him the thoughts 
are to be fixed for obtaining final emancipation. 

•The second lecture continues the confutation of Khpila’s 
Sankhya philosophy, as well as of Patanjali’s Yoga philosophy 
and Kanada’s Atomic theory. All the universe is rigidly 
assigned to Brahman, who is the Cause and the Effect. The 
distinction between cause and effect, and between different 
effects, does not invalidate the unity of the whole. “The sea 
is one and not other than its waters ; yet waves, foam, spray, 
drops, froth, and other modifications of it, differ from each 
other” (II, 1 , 5). “As milk changes into curd, and water to 
ice, so is Brahman variously transformed” (II, i, 5). 

Then follows a confutation of the doctrines of the 
S,ankhyas, the Vaisesikas, the Bauddhas, the Jainas, the 
Pasupatas, and the Pancharatras. 

The soul is acti've, not passive as the Sankhyas maintain. 
Its activity is, however, adventitious. As the carpenter, having 
tools in hand, toils and suffers, and laying them aside, rests 
and is easy, so the soul in conjuction with the senses and 
organs is active, and quitting them, reposes (II, 3, 15). The 
soul is a portion of the Supreme Ruler, as a spark is of the 
fire (II, 3, 17). As the sun’s image reflected on water is tre- 
mulous, quaking with the undulations of the pool, without 
however affecting the images on other sheets of water, or the 
solar orb itself, so the sufferings of one individual affect not 
another, nor the Supreme Ruler. The corporeal organs and 
the vital actions are all modifications of Brahman. 

The third lecture treats of transmigration of souls, of the 
attainment of knowledge, of final emancipation, and of the 
attributes of the Supreme, Being. The soul transmigrates, in- 
vested with a subtle frame, passing from one state to another. 
Departing from one body, it experiences the recompense of 
its works, and returns to occupy a new body with the resulting 
influence of its former deeds. Evil-doers suffer in seven 
appointed regions of retribution. 

The Supreme Being is impassable, unaffected by wordly 
modifications, as the clear crystal, seemingly coloured by the 



RATIONALISTIC PERIOD 


a 70 

.hibiscus flower, is really pellucid. He is pure Sense, Intellect, 
Thought. 

“Like the sun and other luminaries, seemingly multiplied 
by reflection though really single, and like space apparently 
subdivided in vessels containing it within limits, the Supreme 
Light is without difference or distinction.” “There is none 
other but He” (III, 2). The reader will perceive that the 
Vedanta philosophy is a direct and legitimate result of the 
Upanishads, and the idea of Unity is carried to its extreme 
limit in the Vedanta as in the Upanishads. 

The last half of this lecture relates to devout exercises and 
pious meditation, which are necessary for the reception of 
divine knowledge. 

The fourth and last lecture relates to the fruit of pious 
meditations properly conducted, and the attainment of divine 
knowledge. So soon as that knowledge is attained, past sins 
are annulled and future sins are precluded. In like manner 
the effects of merit and virtue are also annulled. And “having 
annulled by fruition other works which had begun to have 
effect, having enjoyed the recompense and suffered the pains of 
good and bad actions, the possessor of divine knowledge, on 
the demise of the body, proceeds to a reunion with Brahman” 
(IV, 1, 14). This, as we know, is the Final Beatitude of the 
Upanishads. 

There are two other less perfect forms of emancipation. 
One of them qualifies the soul for reception at Brahman’s 
abode, but not for immediate reunion and identity with his 
being. The other is still less perfect, and is called Jivanmukti, 
which can be acquired in lifetime by Yogins, and enables them 
to perform supernatural acts, as evoking the shades of fore- 
fathers, assuming defferent bodies, going immediately to any 
place, at pleasure, &c. This is only a repetition of superstition 
of the Yoga philosophy, described in a previous chapter. 

The attributes of God, according to the Vedanta philo- 
sophy, have thus been recapitulated by Colebrooke : “God is 
the omniscient and omnipotent cause of the existence, continu- 
ance, and dissolution of the universe. Creation is an act of 
His will. He is both efficient and material cause of the world, 
creator and nature, framer and frame, doer and deed. At the 
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consummation of all things, all are resolved into Him.... The 
Supreme Being is one, sole existent, secondless, entire, with 
parts, sempiternal, infinite, ineffable, invariable ruler of all, 
universal soul, truth, wisdom, intelligence, happiness . 1 

Such are the six systems of philosophy which were developed 
in India in the Rationlaistic Period ; such are the answers 
which Hindu philosophers have given to the questions which 
were started in the Upanishads, to questions which rise in the 
mind of every reflective man, but which it is not given to him 
to answer completely, — What is God, and What is man ? 

For the rest, the Rationalitic Period is rich in results of 
which every Hindu may be proud. It was probably in this 
period that the great Epics of India received their epic form. 
It was in this period that the infant sciences of Geometry and 
■of Grammar were developed by the Hindus. It was in this 
period that the first recorded systems of Mental Philosophy 
and of Logic were conceived and perfected. It was in this 
period thai Civil and Criminal laws were codified and treated 
on a scientific basis. It was at the close of this period that the 
whole of Northern India was first brought under one great and 
able ruler, and that an excellent and enlightened system of 
of administration was finally perfected. And, lastely, it was in 
this period that the great saint and reformer Gautama Buddha 
proclaimed that religion of equality and brotherhood of man 
which is at the present day the living faith of one-third of the 
human race. 


1 The Philosophy of the? Hindus ( Vtdanta ) 
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ABHIMANYU (King of Kashmir), 9 
Aborigines, 4, 7 , 3 °. 42 - 5 *. 1*6-27 
130-34, I 4 I . 195 . 219*21 
Abu, 195 
Aditi, 74 
Aditya, 74-75 

Administration, 25-26, 198-204 
Adoption, 64, see Datta 
Adultery, 60, 153-4, 206 
A 21 ian, 196 
Agni, 28, 76, 77, 181 
Agni Purana, see Puranas 
Agnihotra (Sacrifice), 162-63, 231-2 
Agnishtoma, 162-63, 231-2 
Agnosticism, 250-1, 253 
Agnyadhana (sacrifice), 163-4, 231-2 
Agrahayani (sacrifice), 238 
Agrayana (sacrifice), 231-2 
Agriculture, 24-25, 30-35, 199-204, 
207-8, 209, 225, 237 
Ahana (Dawn), 28, 81-82 
Ahi, 70-1, 72 
Ahura Mazd, 67-68 
Aitareya, see Brahmanas, 
Aranyakas, Upanishads, 

Aitareys Mahidasa, see Mahidasa 
Ajatasatru of Kasi, 119* 20 . 122 
Alexander the Great, 9-10 
Alexander of Epiros, 13 
Altar, 163*64, 241, 242 
Amara Sinha, J5* 16 
Amaravati, 180-81, 19 2 
Ambashtha (caste) 220, 221 
Ambika, 76-7, 166 
Amrita, 38-39 

Anandaram Borooab, Pref. 

Andhra, 10, n, 13. 1 33 “ 34 . 180- 1 . 
i 95 

Anga (East Behar), 190-1 
Angiras, see Dharma Sastras 
Animals domestic, 24, 25, 3 2 > 33 > 
40 , 4 X > 5 X 
18 


Animal food, 36, 37, 40, 41, 51 
Ansa (god). 75 
Antigonus, 13 
Antiochus, 13 
Anukramani, 185*6 
Apaviddha (son), 212-215 
Aptoryama (Sacrifice). 231-2 
Aranyakas, 7, 8, 105-6 
Taittirfya, 105-6, 164-5 
Kaushitaki, 105-6 
Arattas (tribe), 191-2 
Architecture, 14, 15, 40 
Ariano-Pali character, see Alphabet 
Aristotle, 260 - 1 , 268-9 
Arithmetic (Hindu), 15 , 244 
Arjuna, 111-16 

Armour, 39, 40, 49, m-12, 115 
203, 206 

Army, see Infantry, Cavalry, 
Elephants, Chariots, 194-96, 
199-202, 225 
Arrian, 201, 202, 203 
Arsha Marriage, 227 
Arts, 38-40, 147-8, 199-220, 205, 206 
Artisans, 199, 200, 226 
Arya, 30, 43, 44 
Aryabhatta, 16-17 
Aryaman (god), 75 
Aryans, Asiatic, 26-27 
Aryans, European. 26-27 
Aryans, Hindu, 26-27 
Aryans, primitive, 23-27 
Aryavarta, 190-1 
Ascetics, 224, 229*30 
Ashtaka (ceremony), 238 
Ashtanga Sila, see Commandments, 
eight 

Asoka the Great, 12, 

Assault, 206.7 

Astronomy, Hindu, 8, 9, x6, 17, 
155-8, 159, 185 
Astronomer, 140, 155-6 
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Asura, 26, 27, 167-8 
Asura marriages, 227 
Asvamedha, 36-37, 116, 128-29, 
151-2, 163.4 

Asvayuji (cer c mony), 236-37 
Asvins, 35, 79-80 
Atatayin (assassin), 207-8 
Atharva, see Vedas 
Atharvan (Rishi), 76-77, 104 
Atheism, 250-1 
Athena, 28 

Atiratra (sacrifice), 231-2 
Atman, see Soul 
Atomic theory, see Philosophy, 
Vaisesika 

Atri (Rishi), 28, 84, 93-94. M7- 8 
Atri, see Dharma Sastras 
Atyagnishtoma (sacrifice), 231-2 
Aurasa (son). 212-16 
Avanti, 190 1 
Ayogava (caste) 220-221 

BACTRIAN Greeks, 13,220-21 
Balaki (a Brahman in the Upani- 
shads), 122 
Bali, 126.127 
Ballantyne, Dr., 246-47 
Ranabhatta, 15-16 
Barber, 38-39, see Napit. 
Barley, 36, 148, 204 
Barth, 82, 

Beas (Arjikiya), 54 
Behar, see Vidcha, Magadha and 
Anga, 6, 188, 132*33. 190-91 
Benares, 6, 118, 

Benfey, Pref. 

Bengal, io - ii , 132*3. 191-2, 194. *95 
Bentley, 8*9, 158 
Beryl, 206 
Bhandarkar, Pref. 

Bharadvaja, Rishi, 28, 84, 92 
Bharata (tribe), 88-9, 108, iiO'ii 
Bharata (Rama's brother), 125-26 
Bharata (Dushyanta's son), 134 
Bh&ravi, 15*16 


Bhartrihari, 15-16 
Bhavabhuti, 15-16 
Bhil, 132 33 
Bhimala (caste), 147 
Bhima (one of the Pandavas), 
111-116 

Bhishma, 110-n, 116 
Bhoja, 130*31, 132 
Bhrigu, 76-7, 84, 92 
Bhriya Kantha (caste), 220-21, 
Bhujyu, shipwrecked, 35 
Bibhishana, 127-28 
Biot, 157-8 

Birth ceremonies, 234, 

Blacksmith, 122, 200-1 

Boats and ships, 24-25, 35, 199 

Boehtling, Pref. 

Bopp, Pref., 245 
Brahmagupta, 16-17, 19 note 
Brahma marriages, 227 
Brahman or Brahma (deity), 28, 
252, 268-71 

Brahman (a class of priests), 57-8, 
101-2 

Brahman (caste), 7, 57-8, 89-95, *18- 
19, 120-22, 124-5, 136-42,206, 

207, 219-25 

Brahmana (works), 7-^, 9-10, 97-8, 
98-99, 105, 106, 161-9, 265*6 
Aitareya Br. 105, 130-1, 132-33 
1 33*4> 142. 147-8, 153-4, 166, 
167-8 

Kaushitaki Br., 105, 167-8 
Tandya or Panchavinsa Br., 
105, 168 9 
Sadvinsa ‘Br, 105 
Mantra Br., 105 
Chhandogya Br., 105 
Brahma Sutra, 268-9 
Brihaspati (or Brahmanaspati), 
79.80 

Buddha, 11-12, 186-7, 2 4^, 2 47, 
Buddhism, ii-i 4, 168-9, 181-2, 186- 
7, 224, 268-9 
Buddhist councils, 12, 14 
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Buddhist missionaries (Vivutha), 13 
Buddhist period, 12-15 
Buddhist scriptures, 12, 15 
Buddhists, Northern, 1 5 
Buddhists, Southern, 15 

Buhler, Pref., 12, 97 - 93 , 180-1, 182, 
192, 213-14 

Burgess, Pref. 

Burial, 64-65 
Burnell, Pref. 

Burnouf, 70-71 

CABUL, see Kabul 
Cake, 36 

Canals for irrigation, 32-33, 200-1 
Caresbora (town), 194 
Carbuncle, 206 

Carpentry and carpenters, 24-25, 
39-40, 140, 200-1 

Carriage, chariot, or cart, 39-40, 50, 
140, 200-1, 

Caste, 4, 7, 5 b- 53 . So- 95 , 136-144. 
219-25 

Cattle, law of, 208-9 
Cattle-trespass, 208-9 
Cavalry, 140, 194-196, 200-2 
Ceylon, it-12, 123-28, 193, 196 
Ceremonies, see Sacraments, Domes- 
tic ceremonies. Religious 
celebrations, sacrifice &c., 

Chaitri (ceremony), 23S 
Chandala ^caste), 220, 221 
Chandi, see Durga 
Chandragupta of Magadha, 10, 11* 
12, 193 . *94 

Character of Hindus 82, 202 
Charana (school), 179 

Cnaranyavyuha (work), 179 
Chariots, see Carriage 
Chaturmasya (ceremony), 162*3. 
231-2 

Chedi (country), 114 
Chera (tribe or country), 11-12, 193 
Chhandas (metre), 185*6 
Chhandogya, see Brahmanas, Upa- 
nishads 


Chinab (Asikni), 54 
Chit or Chiti, see altar 
Chitra Gangayani (a King in the 
Upanishad), 121-2 
Chitrakuta, 126-7 
Chola. (tribe and country), 11.12, 
193 

Christianity, its relation to 
Buddhism, 13 
Chudakarana, see Tonsure 
Chuntbal, 13 1-2 
Cities^ see Towns 
Clothing, 38-9, 203 
Coin, 34-35 

Colebtooke, Prof. 19 note, 56-57 
note, 156-7. 185, 247-8, 266-71 
Commerce, see Trade. Merchants 
&c, 

Comorin, Cape, 193 
Compilation of the Vedas, xoi-4 
Conjeveram, see Kanchi 
Consciousness, see Ego 
Constellations (lunar), see 
Nakshatras 
Copper, 205-6 

Coronation, 50, 114, 133 - 35 , 163-4 

Cosyri (tribe), 195 

Cotton, 189, 203 

Cow, see Animals, domestic 

Cow-herd, see Gowala 

Cox, 76 note 

Creation, 85, 86, 166, 167, 173-4 
Cremation, 64-65. 164-65 
Crime and criminal law, see Heinous 
crime, 155, 206-8 
Cultivation, see Agriculture 
Cunninghum, Pref. 

Cyrene, Buddhism in, 13 

DADHIKRA (deified war-horse), 
44-5 

Dahana (Dawn), 28, 81-2 
Daiva marriage, 227 
Daksha (god), 75 
Daksha, see Dharma Sastras 
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Daksha’s sacrifice, 167-8 
Dancing, 140 
Dandaka forest. 126-7 
Dandin, 15-16 
Daphne, 28, 81-2 
Darius, 1 89 

Dark ages of India, 16-17 
Darsapurnamasa (ceremony) 162-3, 
231-2 

Dasa or Dasyu, 30, 43-47 
Dasaratha (Rama's father), 125-27 
Dates of Indian History, 18-22 
Datta or Datrima (adopted son), 
212-16 

Daughter, appointment of, 212-16 
Daushyanta (caste), 220-21 
Davids, Rhys, Pref. 

Devies, 246-253, 259-60, 262 3 
Dayananda Sarasvati, Pref. 

Deccan, 10-11, 190-1 
Decimal Notation, 244 
Defamation, 206-7 
Delhi, 5. 108, 1 14 
Deluge, 165-6 
Deposits, 203, 209-10 
Deva, 26-27, 67-86 
Dharma Sutra, see Sutras 
Dharma Sastra, Parasara, 145-6, 
179-80 

Dhivara (caste). 220-21 
Dhritr&shtra, no- 15 
Dictionary, 185 
Documents, 209-10 
Domestic ceremonies, 230-6 
Draupadi, 109-10, 113, 114, 115 
Dravidian races, 11-12 
Drinking, 37-38, 148, 202, 206 
Drona (in Mahabharata), 110-11, 
112, 116 
Drupada/ 112-16 
Duhsasana, 115-16 
Duhshanta or Dushyanta, 134 
Durga, 82, 237 
Durmada (caste), 14 x 
Duryodhana, 111-16 


Dvarika, 196 

Dying and dyers, 24-25, 140 
Dyu (sky), 28, 67-68 

EDICTS OF ASOKA, 12 
Education, 145-47 
Ego or consciousness (Ahankara)^ 
248-50 

Elements (subtle and gross), 247- 
48, 249, 250 

Elephants, 41, 51, 147-48, i94* 6 * 
200-1, 205 
Emerald, 206 
Engines of war, 200-1 
Engraving, 140 
Epic Period, 5-11, 96-177 
Epiros, Buddhism in, 13 
Epochs of Indian history, 4- 22 
Essences, see Perfumes 
Evidence (philosophical), 250, 258-9 

FA HIAN, 194 
False evidence, 2o7-8 
Famine, 204 
Fausboll, Pref. 

Feeding (first) of a child, 234 
Fick, 24 

Final Beatitude, doctrine, 175-7 
Fire, see Agni 
Fisherman, 140 
Fleet, 199-200 
Fleet, 20 

Forests, royal, 200-1, 208-9 
Fortification, 40 
Fowler, 140 

Funeral ceremonies, 64-6 
Furs, 24.25 

GAMBLING 60, 69-70, 115 

Gandhari, 111-12 

Gandharva, 62, 227, 252 

Gandharva marriage, 227 

Gangerrides, 194 

Ganges, 5 54*55* *08, 194, 195 

Gangetic valley, 5, 100.1, 108, 118 
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Gargi Vachaknavi (a Lady in 
Janaka's court), 151-2 
Gautama (of Upanishads), 121-22 
Gautama (logician), 258 
Cayatri or Savitri hymn, 75, 228-29 
Gems and precious stones, 205, 206 
Geometry, 11, 12, 184, 240-244 
Ghora Angirasa, Krishna’s teacher 
168-9 

God, 27, 84-86. 120-21, 122, 170-77, 
250-1, 254, 256-57, 261 - 2 , 267-71 
Gods, see Deva 
Godavari, 126-27, 192, 195 
Goethe or Sakuntala, Pref. 

Gold, 25-26, 34-35, 35. 39 - 40 . 147-8 
196, 199, 205, 206, 211 
Goldsmith, 39-40, 140 
Goldstucker, 185, 244, 254 
Gopa, see Gowala 
Gopatha, see Brahamannas 
Gotama Rahugana (priest of the 
first Videha King), 118 
Gotra (clan), 228 
Gough, 260-61 

Grains, 24-25, 36, 148, 203, 204 
Grammr, 11-12, 159. 185, 244, 245 
Great Bear constellation, 68-69, 233 
Greeks and Greece, see Bactrian 
Greeks, 188-89 

Gritsmada (Rishi), 28, 92, 179-80 
Gudhaja or Gudhot panna (son), 
212-16 

Gujrat, see Saurashtra and 

Valabhi, 11-12, 114, 190-1, 196 
Gunas (three), 250-1 
Gunduck, 6, 118-19 
Gungu (new moon), 155-6 
Gupta (caste and name), 221-22, 
234 

Gupta kings, 13 

HANUMAN, 127-28 
Harischandra (king), 90-91 
Harita, see Dharma Sastras 
Hartmann, 253 


Hastinapura, iio-ii, 116 
Haug, Pref., 156-7 
Havih sacrifice, 231-32 
Heaven, 64, 77-8, 79 
Heinous crime, 206 
Heirs, see Inheritance 
Helmet, see Weapons of war 
Hercules, 71-2, 196 
Hermit (Vaikhanasa), 230-31 
Herodotus, 188-89 
Himalaya, 131-32, 133 
Hinduism, Puranic, 14, 15 
Hinduism, Vedic, 4, 15, 67-87 
Hindu celebrations, see Religious 
celebrations, Pilgrimages, &c. 
Hiranyakesin, see Sutras 
Hiranya Parvata, see Monghyr 
Horse, see Animals, domestic ; 
Dadhikra, Asvamedha, and 
Cavalry 

Hospitality, 229-30 
Houen Tsang, 194 
House, 24-25 
Householder, 229-30 
Human sacrifice, 162-63 
Humboldt, Pref. 

Hunters, 140, 200-1, 226 
Husbandmen, see Agriculture 

IDOLATRY, see Image-worship 
Image-worship, 14, 15, 58 
Indo- Aryans, 23-29 
Indo-Pali character, see Alphabet 
Indra, 43-51, 67-68, 70-74, 124, 250 
Indrajit, 127-8 
Indraprastha, 114 
Indus, 4, 26 - 27 , 53, 54 
Infantry, 140, 194-96, 200-1, 202 
Inheritance, 63, 211-16 
Initiation, 234-35 
Inscriptions, 13 
Intellect (Buddhi), 247-49 
Inter-caste marriage, 139-40 
Iranians, 26-27 
Irrigation, 32-33 
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Iron, 25-26 
Isa, see Upanishads 
Isana, 167-68 
Isari (tribe), 195 

Is vara Krishna (author of Sankhya 
Karika), 247-48 

JAIMANI, 264-70 
Jaivali (Pravahana, king in the 
Upanishads), 220-21 
Jamadagni, 89-90 
Janaka, 10-n, 119 - 25 , 142, 151-52 
Janamejaya Parikshita, 134, 179-80 
Jatakarman, see Birth ceremonies 
Jewellers, 140 
Jhilam (Vitasta), 54 
Joint family, 216-17 
Jones, Sir William, Pref. 

Judges and judicial procedure, 155 
203 

Jumna, 54, 55, 108 
Jupiter (god), 28, 67-8 
J yotisha, 8-9, 185 

KABUL, 14, 54 

Kaikeya (king in the Upanishads), 
121-22 

Kaikeyi, 125-26 
Kali, 76-7, 82, 167-68 
Kalidasa, 15-16 
Kalinga, 191 - 92 , I 94 > * 95 » 

Kalpa Sutra, 183 ; see Sutra 
Kambojians, 14 
Kampilya, see Kanouj 
Kanchi, (Conjiveram), ix-12 
Kanina (son), 212-16 
Kanishka, 8-9, 14, 19 
Kanouj, 5, 208-9 

Karsha or Karshapana (money or 
weight), 206-7, 209-10 
Kashmir, 8-9, 24, 295, 

Kasi (tribe and country), 6, 118-229 
Katha, see Upanishads 
Katyayana, see Sutras and Dharma 
Sastras, 280-82, 184, 285-86, 254 


Kausalya, 125-26 
Kaushitaka, 105 
Kaushitaki, see Brahmanas, 
Aranyakas, and Upanisahads 
Kausikas or Kusikas, see Visvami- 
tras 

Kayastha, 221-22 
Kena, see Upanishads 
Kesanta, see Beard, cutting of 
Khadira, see Sutras 
King’s duties, 135, 198, 199, 200-r 
King’s powers and functions, 199, 
266-7 

Korur, battle of, 15-16 
Kosala, 5, 10-11, 180-29 
Krishna, (deity), 114, 169-9, 196 
Krishna (Non-Aryan warrior), 45-46- 
Krishna (river), 180-81, 192, 193,195. 
Krishna Dvaipayana, see Vyasa 
Krishna Mohan Banerjee, Pref. 

Krita (son), 212-16 
Kshatra marriage, see Rakshasa 
marriage 

Kshatrapa kings (Satraps), see 
Shah kings 

Kshatri caste, 220, 221 
Kshatriya caste, 7, 57-8, 89-95, 

120-22 124-25, 136-42, 206-7*. 

219-225 

Kukkutaka (caste), 220-21 
Kumarila, 166 
Kunti, 1 11-12 

Kurma Purana, see Puranas 
Kuru tribe, 5, 10-11, 108-17, 131-32,, 
i33> 134 

Kuru Kshetra, 116 
Kuru Panchala war, 8-9, 108-27 
Kusa (Rama’s son), 128-29 
Kutsa, 45-46 

LABOUR (compulsory), 199 
Lakshmana, 125-28 
Lakshmi, 77-78, 82, 237 
Land revenue, 199, 225 
Lanka, see Ceylon 
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Lassen, Pref., 108-9, 157-8, 247-48 
Latyayana, see Sutras 
Lava (Rama's son), 128-29 
Laws, see Judges aud judicial proce- 
dure, Legal practitioners, Magis, 
trates, Evidence, Legal, Crime* 
Inheritance, Partition, &c., 63 

64, 155, 203, 206-218 
Laws of war, 116-17, 201-2 
Lead, 147-8 

Libel, see Defamation 116 
Light and heat, 261*2 
Linga Sarira, 252 
Lion, 206 

Litter, see Carriage or cart 
Logic, see Vakovakya and Philo- 
sophy 

Love, god of, see Kama 
Lunar mansions or constellations, 
see Nakshatras 
Lunar months, see Months 
Lunar Zodiac, see Zodiac and 
Nakshatras 

MACEDON, Buddhism in, 13 
M’Crindle, 189, 194, 199-205 
Madhava (the Videgha), 118 
Magadha (South Behar), 8-9, 10-11 
132-33. 190-r, 193, 194 
Magadha (caste), 140, 220, 221 
Mahabharata, 6, 91-92, 108-17 
Mahabhashya, 254 
Mahadava, ses Rudra, Siva, Mahes- 
vara, &c„ 167-68 
Mahaffy, 13 

Maharashtra (Maharatta), 11-12 
Mahayajna (daily sacrifices), 230-31 
Mahidasa Aitareya, 105 
Mahishya (caste), 220-21 
Maitreyi (Yajnavalkya’s wife), 151 
Malava (tribe), 20 
Malli (tribe), 194 
Malwa, 13 1 -2, 190 
Mammals (creation of), 252 
Mandu (tribe), 194 


Manojava (one of seven tongues of 
fire), 167-68 
Manu's ark, 165-66 
Markandeya Purana, see Puranas 
Marriage, see Polygamy and 
Polyandry, 60-63, 152-53. * 54 . 
227, 228, 232, 233 

Marriage between different castes, 
see inter-caste marriage 
Marriage of widow, see widow, 
marriage of 
Maruts, 76-77 
Masaka, see Sutras 
Masha (weight or money), 210 
Mathematics, see Astronomy, 
Algebra, Arithmetic, Geometry, 
and Trigonometry 
Matsya Purana, see Puranas 
Matter, see Primal soul and Primal 
matter 

Maurya dynasty of Magadha, 13 
Max Muller, Pref., 23, 26.27, 58, 
65-6, 68-69, 97-98. 145-6, 158, 
162, 180-82, 185, 244 
Mechanics, see Artisans 
Medhajananam. see Birth ceremon- 
ies 

Medicine, 68-69, 224 
Megasthenes, 189, 193,205, 207-8, 
223-26 

Mercury, see Flanet 
Mercy, prerogative of, 207-8 
Metempsychosis, see Transmigra- 
tion of souls 
Metre, see Chhandas 
Mimansa, see Philosophy 
Mind (manas), 248-49 
Mines and miners, 200-1 
Minor, 209-10 
Mitra (god), 67-68 
Money, 34-35, 206-7 
Monier Williams, 260-61 
Monotheism, 170-71 ; see God 
Months, Hindu, 158 
Moral rules of the Hindus, 145-6, 
231-32 
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Mrigaya (caste), 141 
Mundaka, see Upanishads 
Municipal administration, 199-200 
Murder, see Crime and Heinous 
crime 

Murdhabhisikta (caste), 220-21 
Music and Musicians, 140 

NACHIKETAS ( of the Upani- 
shads), 176-77 

Nakshatra (lunar mansions), 155- 
158 

Nakshatra Vidya, see Astronomy 
Nakula (one of the Pandavas), 
111-12, 115 
Naming a child, 234 
Naradiya Purana, see Puranas 
Narmada, 195 
Nature (Prakriti, 247-48 
Navaratna, see Nine gems 
Navigation, see Boat 
Nearchos, 203 
Nichya (tribe), 131-33 
Nidana Suttra, 185 
Nine gems (of Vikramaditya’s 
court), 15-16 

Nirudhapasubandha (sacrifice) 
231-32 

Nirukta (dictionary), 12, 183 
Nirvana, doctrine of, 253 
Nishada (caste), 140, 14 1 
Nishada (son), 213-16, 220-21 
Nishka (ornament of money or 
weight), 34-35, 39-40 
Nominalism and realism, 

Novels, see Fiction 
Nyaya Sutra 

OLDENBERG, Pref., 183 
Om, 254-55 
Ordeals, trial by, 155 
Organs of action, 248-49 
Orissa, 191-2, 194, 195 
Oudh, 6, 118, 125-28 

PAINTING, 140 
Paisacha marriage, 228 


Paka sacrifice, 183, 230-1, 235-3 
Panchala, 5, 10-11, 108-17, 131-32* 
* 33 * 134 

Pancha Jana 'J Five lands 
Pancha Kshiti V or 

Pancha Krishti J tribes, 55-56 
Panchar atra (sect), 

Pancha-vinsa, see Brahmana 
Pandavas, 108-17 
Pandu, 110-11 

Pandya (in Southern India), 11-12, 
193, it)6, 244, 254 
Panini, 11-12, i8o-8r, 182, 185 
Panis (powers of darkness), 71-73 
Pantier, 247-8 

Parasara, see Dharma Sastras 
Parasava (caste), 220, 221 
Parasava (son), 213 
Paraskara, see Sutras 
Parasurama, 89-90, 124-25 
Parikshit, 134 

Paripatra, see Vindhyas, 190- 1 
Parishad (university), 145-6 
Parjanya, 50 
Parthalis, 195 
Partition, 216-17, 218 
Partnership, 209-10 
Parvana (at new and full moon) 

2 36-37 

Pasture, 25-26, 32-34, 208-9 
Pasupata (sect), 269 
Pataliputra or Patna, 1 3, 1 4 
Patanjali, 254-57 
Paulkasa (caste), 220-21 
Paunarbhava (son of a remarried 
wodow), 212-216 

Pausha Parvana, 238 
Pearl, 196 

Perception, 247-8, 249 
Philosophical Period, see 
Rationalistic Age 

Philosophy, n. 12, 185-6, 186-7, 2 4 6 
Sankhya, 11, 12, 246-253 
Yoga, 253-57 
Nyaya (logic) 
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Vaiseshika 
Purva Mimansa 
Uttara Mimansa or Vedanta 
Phonetics or pronunciation, 159, 
184 

Physician, 140 

Pictet, 24 

Pisacha, 43-44, 252 

Pitris, or departed ancestors, 64 

Pledge, 209-10 

Polar star, 233 

Police, 199-200 

Pylyandry, 152-54 

Polygamy, 63, 152-53, 223-4 

Potter, 140 

Prachyas (Eastern nations), 193 ; 
see Magadha 

Prajapati, 62 , 166 , 167 , 252 
Prajapatya marriage, 228 
Prakriti (nature), 247-8 
Pranunas (tribe), 191-2 
Pratisakhya (work), 184 
Pratt, Archdeacon, 8-9 
Pregnancy rites, 83, 101-2, 136-142 
Primal soul and primal matter, 174, 
247-8 

Prinsep, Pref. 

Prisni (cloud ; mother or Maruts), 
76 

Prithu Rai, 18 
Professions, 140, 221-24 
Prometheus, 28, 76 
Proof, see Evidence 
Property, 209-10 

Ptolemy (king), made peace with 
Asoka, 13 
Ptolemy, 108-9 

Pumsavama, sea Pregnancy rites 
Pundra or Paundra (North Bengal), 
191-92 

Punjab, 4, 26-27, 100-1, 190-91, 192 
Furanas, 16-17, r 59 

1, Vishnu P., 92-94 

2. Matsya P., 92-94, 186-7 
Puranic Age, 15-18 


Pnruslia (soul), 247-48 
Purusha (a measure), 241-42 
Purusha Sukta ( a hymn ), 56-57 
note 

Pushan (sun), 32, 33, 34, 75, 76 
Putrikaputra (son), 212-16 ( 
Pythagoras, 188, 242-3 

QUIVER, see Weapons of war 

RADHA KANT A DEVA, Pref. 
Rajendralala Mitra, Pref., 64-65, 
72, 256-57 

Rajputana, 132-33. *95 
Raka (full moon), 155-56 
Raki Purnima, 236-37 
Rakshasa, 43-44, 252 
Rakshasa (marriage), 227 
Rama, 123-29 
Remaka (caste), 220 
Ram Mohan Roy, Pref. 

Rathakara (caste), 220 
Rationalistic Age, 10-12, 170-302 
Ravana, 126-28 
Ravi (or Parushni), 54 
Religion, 25-26, 27, 67-86, 161-177 
230-31 

Religious celebration, see 
Sacraments, Sacrifice, 

Domestic ceremonies, 205, 206 
Revealed literature, 7-8, 179, 
Revenue, see Land revenue. 

Taxes, Tolls, &c. 

Rhys Davids, see Davids, Rhys 
Rice, 36, 148, 149, 204 
Rishi, 21, 55-56, 83, 84, 88-95 
Roads, 24-25, 200-1 
Robbers and robbery, 38-39, 43 
Rosen, Pref. 

Roth, Pref., 58, 67-68, 74, 76-7, 
164-5 

Rudra, see Siva, Mahadeva, &c„ 
28, 76-77, 167-8 

SACRIFICE, see Soma sacrifice. 
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Havih sacrifice, Paka sacrifice, 
Mahayajna, and Domestic 
ceremonies, 83, 98-9, 161-66, 
179-80, 183, 230-1 231-2 
Sacrificial thread, 143-4 » 234-5 
Sadantra (Gunduck river), 18-19 
Sahadeva (one of the Pandavas), 
111-12, 115 

Sahodha (son), 212-216 

St. Hilaire, 247-8 

Saka (Scythians), 15-16, 17-18, 

202 

Sakabda Era, 18, 19 
Samvat Era, 18, 19 
Sankaracharya, 106-7 
Sankara Misra, 260-61 
Sankhya Karika, 247-53 
Sankhya Pravachana or Sankhya 
Sutra, 246-7 

Sankhya Sara, 246-7 
Santanu, 110-11, 116-17 
Sarama (dawn), 71-73 
Saranya (dawn), 77-9. 116-17 
Sarasvati, 54-5* 81-2 
Sarman (title of Brahmans), 234 
Satapatha, see Brahmanas 
Sati (self-immolation of widow), 65 
Satmghna (Rama’s brother) 125-26 
Satyakama Jabala, 142-44 
Satyavrata Samasramin, Pref. 
Saunaka (Rishi), 179-80, 180-1, 184 
Saurashtra, 11-12, i3i-3 2 » *90-i> 
*95 

Sautramani (sacrifice), 163-4, 231-2 

Sauvira (tribe), 190-192 

Savitri (sun), 75 

Schopenhauer, 177, 253 

Schrader, 184 

Schwanbeck, 189 

Sculpture, 40 

Seaport, X 95 

Self-defence, 20-87 

Shepherds, 32-33, 225 

Shield, see Weapons of war 

Shodashin (sacrifice), 231-32 


Siddhi (occult powers), see Iddhi*. 
255-56 

Siksha (phonetics), 185 
Siladitya II. or Harsha Vardhana- 
of Kahouj, 15-16 
Siluer, 25-26, 147-48, 205 
Sin, 68-69, 69-70 
Sindh, 1 90- 1 

Sinivali (day before full moon), 

155-56 

Sira (agicultural deity), 30-31 
Sisupala (king), 114 
Sita, 30-3L 124-29, 237 
Siva, 167-8 
Skins, 24-25 

Slaves, 147-48, 200-1, 203, 210 
Smriti, 

Snake, 236-37 

Social manners, 55"7> I 45*54» 227- 
239 

Solstitial points, 8-9 
Soma, 37-39 
Soma sacrifice, 231-32 
Sons, kinds of, 206-216 
Soul, see Primal soul, 170-74, 247- 
52 

Southern India, 1 1-1 2, 101-2, 123- 

28, 133-34, 162-67, 191-2, 196 

Spear, see Weapons of war 
Sphulingini (a tongue of fire), 167- 
Spinning, 24-25 
Spy, 223-24 

Sraddha, see Pindapitriyajna 
Sraman (ascetics), 223-4 
Sravani (ceremony), 236-37 
Srotriya, 210 
Sruti, 265-6 ; See Veda 
Stars, 68-9 
Stevenson, Pref. 

Strabo, 205-6 

Stridhana, 209-10 

Subandht* (author), 15-16 

Sudas (conqueror in the Vedis> 

Age), 47-49# 88 , 134 
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Sudra, 7, 141, 206, 207-8, 219-25 
Sugriva, 126-27 
Suicide, 207-8 

Suicide of widows, see Suttee 
Sukta (hymn), 29 
Sulohita (a tongue of fire), 167-8 
Sulva Sutra, see Geometry, 184, 

242-3 

Sumitra, 125-6 

Suna (agricultural deity), 30-31 

Sunga dynasty of Magadha, 1 3 

Surat, 1 3 1-2 

Surya (sun), 75 

Suts (easte), 140, 220 

Sutlej (or Satadru), 54 

Sutras, 11-12, 97-98, 99-100, 179-84 

(a) Srauta Sutras, 179-82 
Asvalayana, 179-81 
Sankhayana, 179-81 
Masaka, 179-81 
Latyayana, 179-82 
Drahyayana, 179-81 . 
Baudhayana, 179-81 
Bharadvaja, 179-81 
Apastamba, 179-81 
Hiranyakesin, 179-82 
Katyayana, 179-82 

(b) Dharma Sutras 181-82 
Vasishtha, 97-98, 182, 199, 
202, 206-218, 219-23, 227-32 
Gautama, 97-98, 182, 199, 
206-18, 219-23, 227-232 
Baudhayana, 97-98, 182, 
190-2, 199, 202, 206-218, 
219-23, 227-32, 241 
Apastamba, 182, 183, 192, 
189, 199, 201-2, 206-18, 
219-23, 227-32, 241 

(c) Grihy a Sutras, 182, 183 
Sankhayana, 183, 234-38 
Asvalayana, 183, 233-38 
Paraskara, 124, 183, 233-30 
Gobhila, 183, 238 

S vanin (caste), 141 
Svapaka (caste), 220 


Svayamdatta (son), 212-16 
Svayamvara, 60, 113, 125-26 
Svetaketu Aruneya (a priest of r 
Janak's time), 120-21, 171-72 
Syllogism, 259 - 60 , 261 , 268 
Syria (Bnddhism in), 13 

TAITTIRIYA, sec Vedas, Brahma- 
nas, Aranyakas, and Upanishads 
Talavakara, see Upanishads 
Tamraparni (Tambapani in Pali), 
see Ceylon* 196 
Tandya, see Brabmanas 
Taxes, 199* 200, 225 
Temple, 58, 83 

Thibaut, Pref., 12, 184, 240-43 
Tirhoot, 6 

Tittiri, see Veda, Black Yajur Veda 
Tonsure, 234 
Tournament, 111, 112 
Towns, 24-25, 40, i 93' 2 5 
Town administration, see Municipal 
administration 

Trade, see Merchants, 34-35, *195. 
199-200 

Transmigration of souls, 174-75, 
25I-5 2 

Trinity (Vedic), 76, 77 
Trinity (Puranic), 15, So-81 
Trisanku (king), 90-91 
Tritsus or Vasisthas, 48-49 
Trojan war, 71-72 

Truthfulness of Hindus, 82, 202, 203. 
Turanians, 14 
Tvashtri (god), 72 

UDDALAKA Aruni (of the Upani- 
shads), 121-22 
Ugra (caste), 220-21 
Ukthya (sacrifice), 231-32 
Uma, 167-8 

Upanayana, see Initiation 
Upanishads, 7-8, 9-10, 12, 105-6,, 
120-21, 170-77 
Aitareya, 105-6, 174 
Kaushitaki, 105-6, 122-22, 143*44 
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Upanishad (contd.) 

Chhandogya. 105-6, 120-21, 122, 
142-44, 147-48, 155, 159, 168- 
9. 170-75 

Talavakara or Kena, 106-7, i6 7" 
68, 172-73 

Vajasaneyi or Isa, 106-7, 173-4 
Brihadaranyaka, 106-7, 145-6, 
148, 149, f 5 i» 15 *. J 55 » 159 , 
173-75 

Taittiriya, 106-7, 146-47 
Katha, 106-7 
Svetsvatara, 106-7 
Mundaka, 106-7 
Prasna, 106-7 
Mandukya, 106-7 
Later Upanishads, 106-7 
Upavrit (Sindh), 190-91 
Uranus, 28, 67-68 
Usury, 34*35. 210-211 
U^ias (Dawn), 80, 81, 82 
Usinaras (tribe), 131-32 
Utensils, 39, 40 

Uttara Kurus (tribe). 108, 109, 

131-3* 

Uttara Madras (tribe), 108, 109, 
131 - 3 * 

VACHASPATI, 247, 248, 249 
Vaideha or Vaidehaka (caste), 220-21 
Vaidya (caste), 221*22 
Vaikhanasa, see Hermit 
Vaina or Vena (caste), 220 
Vaisampayana (compiler of Black 
Yajur Veda), 102 

Vaisya (caste), 7, 136-42, 206, 207, 
219-25 

Vajapeya (sacrifice), 231-32 
Vajasaneyi, see Vedas and Upani- 
shads 

Vakovakya (logic), 159 
Valmiki, 126-29 
Vamadeva (Rishi), 28, 84, 92 
Vamana Purana, see Puranas 
Vanga (East Bengal), 191-92 
Varaha Purana, see Puranas 


Varahamihira, 16-17, 19 
Varman (title of Kshatriyas), 234 
Varuna, 28, 67-70 
Vasa (tribe), 131-3 2 
Vasishtha (Rishi), 28, 48-49, 84, 
88-92 

Vasishtha, Sutrakara, see Sutras 
Vayu, 76-7 

Vayu Purana, see Puranas 
Veda 

Rig Veda, 4, 7-8, 26-29 ; quoted 
from, 75-95. i55'56, 159.164-65 
Saraa Veda, 7-8, 101-2, 159 
Yajur Veda, 7-8, 101-2, 159 
Yajur Veda (Black or Taitiriya), 
102, 155-56, 164-5, 241 
Atharva Veda, 7-8, 103, 104, 
152-53. J 59. 164-65 
Veda calendar, 185 
Vedanga (branches of learning!, 
184-86 

Vedanga, see Philsophy 
Veda compilation of, see compila- 
tion 

Vedic Period, 4, 23-95, 

Vegetable food, see Grains 
Venus, see Planet 

Videha (tribe), 6, 10-11, 118, 128- 

29 

Vijaya (conqueror of Ceylon), 123, 
196 

Vijnana Bhikshu (author of Sankhya 
Sara), 247-8 

Vikramaditya the Great, x5-*^>*7 # 

18, 19 

Village administration, 200-1 
Virata (country), 115 
Vishnu (deity). 28. 76. 167-69 
Vishnu, see Dharma Sastras 
Vishnu Purana, see Puranas 

Vlsvamitra (Rishi)* 28. 54-5* 5 8 * 8 4 

88 ~ 92 * 
Visvarupi (a tongue of fire)* 167-8 

Visvavara (a female Rishi). 59 

Visvavasu (god of marriage), 61 

Vitasta. see Jhilam river 
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, Vivasvai (sky). 77, 78. 79 
Voyage by sea, 35. 192 
Vratya (those who ignored Hindu 
ceremonies). 168-9. 220 21 
Vritra. 70-72 

Vyakarana. see Grammar 
Vyasa (compiler of Veda) 8-9.116-17 
Vyasa Badarayana (promulgator of 
Vedanta philosophy). 

Vyasa. see Dharma Sastras 

WAR, 42-52 
Washerman, 140 
Way, right of, 209-10 
Weapons of war, 25-26. 39-40. 49, 
50, 51, m-12. 201-2 
Weaving and Weaver, 24-25, 38-39 
Weber, Pref.. 58, 105, 157-8, 159, 
185-86 

Weights and Measures, 199 
Wells, 31, 32, 33 
Wheat, 36, 148, 204 
Whitney, Pref, 104, 158 
Widow, appointment of, 212-216 
Widow, marriage of, 64-5. 152.3. 
213-4, 228 

Wife, 59-63, 152. 153, 154 
Wife’s separate property, see 
Stridhana, 

Williams, see Monier Williams 
Wilson, Pref,, 17-18, 75, 247-8 
Windischmann. 247-8 
Wine, see Drinking 


Witness, 209-10 
Woman, 59-63. 150-4. 

Wool, 24, 25, 54, 21 1 
Writing, see Alphabet and Docu- 
ment 

YADAVAS, 114, 196 
Yajna, see Sacrifice 
Yajnavalkya (Janaka’s priest) 

192-3* 119-20, nr, 148, 151 
Yajnavalkya, see Dharma Sastras 
Yajnopavita, see Saorificial thread 
Yajur Veda, see Vedas 
Yaksha, 252 
Yama (god), 64, 77-8 
Yama, see Dharma Sastras 
Yami, 77-8 
Yamuna, see Jumna 
Yaska, 11-12, 185 
Yaska Palngl (Vedic teacher), 102 
Yasovarman (king of Kanou). 15-16 
Yatudhna (evil sprit), 81-90 
Yavana, 220-21 
Yoga, see Philosopey 
Yoga in later times, 256-57 
Yoga Sutra. 254.57 
Yu-chi tribe, 14 
Yudhishthira, in-116 

ZENDA VESTA, 67, 68, 70, 71 
Zeus, 28, 67-8 
Zodiac (lunar), 216-17. 


FINIS 



